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FOREWORD 


I have gresi pleasure in recommending %hh book on ^The 
Philosophy of Ramanuja^ writicn by Dr. Btiaradwaj to ^cbolars, 
students end the general public. 

Modem HinduiEm is Urgdy based on the teachings of five 
grtar South Indian scholirly saiiics^ Saiikara^ RiJmsntifa, Madhv'i, 
Ntmbarka and Vallabhs^ Though there me as many followers of 
Vi^tsdvaita school of philosophy and religion propounded by Sn 
RamSnuja as those following the philosophy of Saokara^ yet that 
philosophy has not been $o widely made known to the pfublic as the 
Advaita philosophy of Sahkarap 

At a time when Buddhism was followed by n large section of 
(he population In this country, Sahkara re esiablishcd [he atichoriry of 
the Vedas and the Vedantic religion which is commonly called 
HinduimL Differing from Lord Buddha who lejected the authority 
of the Vedas and laid greater emphasis on *dharma' lo be followed 
by individuala in their relations to one another than on devotion to 
God or on aspiring to teach Him* ^hkara went to the other extreme 
and interpreted ihc Vedas, the main authority of the Hindti rcligton 
end philosophy, as establishing that God aEone exists and the world 
is Unreal and is an illusion^ K^m^nuji, who followed Safikara three cen*- 
ruries latetj tried to prove from the same sources, that the* world is rcalr 
that God is immanent ip creation and transcendent also, that besides 
Him there is maiter and there are individual souls which axe also 
etcmil like Himself and which He inhabiis and permeaics as an 
iudivldiial Soul dwells an a body, thus proving in substance that 
God alone exists and that He sfinuld be concciTcd as consisting of 
Himself as the Soul with (be individual souls aad matier u His body, 
tJnJike SsAkaia, he does not attHbuic mays or ignorance to Cod bot 
only to the individual soul, on account ot which the soul goes on 
undergoing innumerable births and deaiha. Though both to 
Ramanuja and Sankara, mok^a or release from ihe cyde of births and 
deaths is the uliimate goal for all souls to attatn. ibcy differ as regards 
means of attaiuiag mok^ and ta the oatuie of moJc$a itself, 
Sankara believes chat knowledge alone is the meani to attain lalmlon, 
that action and devotion conttiiute the pre pa ration to the atiamment 
of such knowledge and bii idea of tcok^ is simple freedom Irom the 


liabiliiy to biitba and deaths. On the other hand, to ROmSouja 
Bhakti or devoiioa ia the only means of attaining sakation. Karma 
or flcdon and jiWna or knowledge aie the pre-requiutes to the atlBiE- 
mentofThflt bhakd, and mok^ or release L$ not merely the non¬ 
liability to fuithct births and deaths but tt is the possible aiiaicment 
of God who is bliss itself. 

Men of thought, both eastern and westetn, haoe acdaimed the 
greatoess of Ramanuja’s teachings, Swami VivekSnanda wrote, 
^'Shankars with his great intellect bad not, 1 am afraid, as great a 
heart; Ramanuja’s heart was greater. He felt for the down-trodden, 
he sympathised with them. He took up the ceremonies, the accretions 
that had gathered, made them pure as far ss could be, and iusdmted 
new ceremonies, new methods of worship for the people, who 
absolutely required these. At the same time be opened the door to 
the highest spiritual worship from the Brahmin to the Panah,*’ 

Max Muller wrote, "We ought, therefore, to look on RStnaouja 
a* a perfect equal of Shankara, so far as his rightof ioterpretfog 
Badsrayana’s sutras according to his opinion is concerned. It is the 
some here as everywhere in Hindu philosophy. The individual 
philosopher is put the mouth-piece of tradition, and that rradiiiou 
goes biirk, further and further, the more we try to fit it chronologi¬ 
cally. While Shantara’a system is Advaila i.e., absoluie Monism, that 
-of Raminuja has been called Vishishta-Ad vaita, the doctrine of unity 
with attributes, or monism with a difference,” 

Many ardcot exponcots have propounded RsmSRUja’s system 
during the last eight centuries. And in the following pages Dr, 
K D. Bhatndwaj is making the most receni coniiibution lo the biblio¬ 
graphy of Sii Vai^navistn. 

' The absence of religion which has been a feature of Indian 
education in modern times has been deplored by even western 
observers. Sixty years ago Max Muller wrote, **It is feared, 
however, tbat this small remnepi of philosophical learnlag will vaoisb 
in one or two geoerations, as the youths of the presenl day, even if 
be longing to orthodox Biahmanical families, do not take to these 
Studies as there is no encouragement.” 

Earlier still, H J.S, Cotton wrote, "Our Sum Colleges are 
conicnt with chaos ; their results are subversive only ; the old belief 
is thrown off, the consequent disturbance issues in no real substitute, 
and the mental and moral state suffers from negidon.” 


DeDOuodflg a s-iiniUp state of affairs la Europe, Martin Luthec 
wrote fouf centuries ago, **Yca, TCrlly, there have been holy men, 
but God^s wrath, provided by oar dns. hath not judged us worthy to 
see and heat them ; foe it is well known tha t for a long time past 
such, things have not been treated of in onr uciveisitks, osy, it has 
gone so far that the holy word of God is not only laid on the shelf, 
but is almost moulded away with dust and months,” 

The tilings complained of by Luther, Ma* Muller and Cotton 
IQ their times, are prcTaiEng even today. 

Under the gathering darkness, it is commendable that Dr. 
Bharadwaj seeks to light a lamp to shed illuminat’OP, by bringing out 
an easily ttoderstandabic account, both compact and comprcbcasive, 
of ^rl R&mlnuja’s great religion. Dr. Bharadwaj is emineally fitted 
to write about Ramanuja’s philosophy, being himself a great folio war 
and devotee of Sri Ramtnnja. His aducational attainments are 
many, and he is a great scholar of Sanskrit. His ‘Para-Tattva- 
Sntram' is ao origiual work in Sanskrit aud ‘VanamUla’ is an eahaostive 
commeiiTary on the Para-Tattva*Slltranj. He has also wimen a 
eommentary on the Brahma-Snim in Hindi prose and poetry, 

In the present work be aiiempis to give a lucid and faithful 
exposition of the teachings of Ramanuja as contained in bis monu¬ 
mental works such as Sri BhSsya, Gita Bhs^ya, Vedsttba-Sangraha, 
Gadyairaya etc. He starts with a life-sketch ofRamanuia in his 
introductory chapter, and then he deals with the devotional philosophy 
of 5rl Ramanuja. He describes therein how Ramanuja’s system has 
been developed on the basis of the teachings propounded by eminent 
thinkers of the aucient lore such as Bodhayaaa, Ta(ii:3, Dramida and 
Cubadeva. 6rl Ramanuja himself states in clear terms at the 
commencement of bis Sri Bbteya that he is commenting on the 
Vedanta Sutras iu accordance with the doctrines contained in 
Bodhayana-vrUi, which bad been preserved from the ancieot past by 
bis earlier Scary as. It is, therefore, an ancient system which was 
given rc<<,rient 9 tiQn by 5rl Ramanuja. The author also shows how, 

Ramanuja drew much of his inspiration from the D i vy a -Prabandh am, 

the devotion si songs of Sri VaispavaS of South India, one of whom 

is said to have sung ihe essence of npanisads in Tamil Probandbam 

or in Tamil verses. The authority of the Padcaiatra has also been 
referred to by Dr. Bharadwaj. 


M) 

The philosophy of RSmfliiuj^ is duracterised as Vtiist^dnita. 
The ^rord sigoiEos dut the Ultimate Reality [Pal’S-[aitra) ia an iategrsl 
whole comprising ihe dt or scnticat beings and acit or the inert 
matter, both of which constituie the body of Hvan. Rnmsnuja admits 
three entities, niz,, who s the Supreme Reality, cit which are 

the individual selves f(1va$l and aett, the matter. All the three are 
real entities, and exist for ever (nitya}. These do not constitute 
three independent realities, otherwise It would lead to pJurallsiit. 
Cit and acit depend upon livara for their eaistenee, and, as such, 
they are sttbservieni to Him. ISvara is the basis (adhara) for the 
entire universe consisting of cii and acit. The rdationsfaip of the 
former to the latter is that of the self to the body. The cit and adt 
constitute the body of I^vara, while Isvara Himself is the self of 
them. This retailnnship is called 'Sarira-Sailri-bhsva sambandha.’ 
This is the cardinal principle of Ramanuja’s philosophy, which 
constitutes the dtsiioguishing factor of the ViSispdvaita system of 
Philosophy. This is the most importani cootlibudoti made by ^ri 
Ramiinuja, and this is based upon the upantsadic teachings. Although 
there are three different real entities, the three coDStitme au integral 
whole. To give an illustration, a tree is divided into parts such as 
roots, trunk and branches. Each part is different from the other, 
but, nevertheless, the tree as a whole constitutes one entity. Similarly, 
Brahman associated with cit and acit is one (visi^tasya aikyam). 
The philosophy of ^ri Rsmaouja is, therefore, called Visistadvaita, 
as compared lo the Advalta of Saikara. 

The significance of the above doctrine lies in the fact that it 
accords reality to both the universe and the individual selves. In 
^ahkira's system the universe coaiisting of the Individual selves and 
the fflaticr is regarded as iUtisory (mays). Ramlnuja disproves the theory 
of mays and estabUshes the reality of the universe and also maintains 
oneoessoftbe Reality as an integral whole without saciificing the 
iodividualities of the selves as weU as the matter. 

Aooiher contribution of Ramaouja’s philosophy is the identity 
established between the Absolute of the Opaolsads and the Personal 
God of the religion. The Brahman is no other than the God 
experienced by the tnysiic saints. He is the Pumsottsma. He 
possesses infinite measure of knowledge (jhaDa) and anandn, and is 
devoid of alt in-anspicious quBlities, He is characterised by unlunited 
auspidoua qaalitlo such as koowledge and power. He has a divine, 
auspicious form, and has as His bodies, the cietnai and play.worldt. 


He is omidsdeDt, omajpoiEnt sod onmiprcscnt He is ever; where 
in the ooiTerse sad also resides in the heans of mdmdiials 
[Anraiylmiii). Such a teachiag his an appeal to the heart tod glvea 
nonrishmeiji to thebeod a [so. 

The iodivjdiul selves are separate entiites, although the; 
depend oa God for theii esittence. There are three hinds of souls: 
booudi released, and eternaUy free. The self is aou, and is essentially 
of the nature of kaonledge and bliss. It is the koower and eojoycr 
of the fruits of Karma. Though it Is omnisdenc in its true natoie, 
the knowledge of the self is resuicted due to the cDcmstations of the 
past Karma. As long as ihe self is associated with the body, the 
knowledge functions only in a rcstiicied way. The self undergoes 
the cycle of births and deaihs. It is only afur it is emancipated, that 
there is real freedom for the self from bondage. 

*• 

In order to get rid of the bondage, tbe self will have to pursue 
the means piesciibed by ihe lacred texts for aE[fliDiBg salvatioii- 
According to Sri Ramanuja^ bhakii or tteadfast oontempIatioQ of Ood 
preceded by the Karma-yoga and jASna^yoga as taught in the 
Shagavad-glts is the true means of attaining the supreise goal^ 
For those who are not in a pnaidon to practise hhakti-yogai prapatii or 
the atincDderiog of oncieir to God Ls prescribed as an aUetnative 
and simple means. The ocean of transmigraiioD is bard to cross. 
When one feels completely hclpiesSj one may renounce alt sod seek 
refuge in God who is all-powerful and all'mcrcifiilj and who will surely 
liberate oneself from all aiiis, as the Giiflcarya himself declares. This 
is open to all, irrespective of the diSceeuces of castj creed, colour, 
sex, position cic^ If au individual crosses the ocean of bondage by 
adopting this mcaus, be attains the slate of bliss which enables the 
seif to have the beatihe tisiod ofj and commuBion with, tbe Dciiy. 
There is no retum afterwards to the mundane existencCi as estegori* 
cally dedartd in the last aphorism of Vedanta. Thb is the supreme 
end or summum bonutn of all the human endeavour (paratna 
poru^artha)* 

* 

These are tbe essential ceacbiDgs which RamSnuja developed 
on the basis of the upani^dt* smfus, pufflqas, icihBsas and well- 
established tradition* 

Dr Bbaradwaj has clearly brought out the above teachings of 
Rlmnnuja m this book in ao easy and flowing style. He has teally 
rendered a great terviccj In publishing this book, to tbe Vai^uivi 


cosuntinity. It i» hoped that thu will proTc o valoafate coatrihatioo 
to the study of ladian Philosophy m general aod to the study of 
Vi^istadveiu system of Philosophy to puticultr, to the scholuSj 
students as well as to the genenl reader. 



Jftw Dtlhi 
30th StpL, rpsS 


ji^raJtrr, Loka-sabhi 


PREFACE 


India has cradled several sysisms of Philosophy-both of Vedic 
and non-VcdJc oriEin- Among the vrell-koowB six systems of the 
former, those of Yoga end Vedanta have explicitly slated devotion 
to God as a mesas to aiisicing perfecuon- The conception of God 
in Vedanta is decidedly fuller and dearer than that in the system of 
Yoga. The credit goes to South India to have produced five 
promioent iotcrpreiers of Vedsnia - $afikara, Raioantija, Madbva, 
Nlmbarka and Vallabha. RaroBnuja’i was the first attempt to give os 
a scholarly exposition of Vedonia from a purely tbcistic view-point. 
He was among those thinkers whose works deserve deep study. Much 
has been wriiieu op Ramanuja by scholars, yet much remaius to be 
written. The present work is the result of my attempt to study his^ 
thought from devotional point of view. 

The Philosophy of RamSnuja is a Philosophy of devotion to 
God. 'God’ is a very sweet word, and the very mention thereof 
inspires adoration. The Vedas proebim that He is Father of all 
(savita). The Srahman of the upanisads and the Brabma>-satra, and 
the Bhagavan of the Bhagavata is also the Creator. The Gita 
repeats, and Ramiouja re-itcrates, the same. Fatherhood of God 
implies fraternity of humanity resultiug in love and regard everywhere 
in the creation on the one baud, and in deep devotion to' the Creator , 
on the other . 

To each chapter, and in some cases to each section thereof, 
references have been appended. They are mostly from Sanskrit 
works, and for the sake of convenience, I have preferred to give them 
10 Devanagari script. For clarity's sake the references, along with 
their sources, are cited mostly in full. With a view to fadlitating 
the pionunciatlon of Ssnskiit words oceuring in this work, I have 
used diacriticaJ marks a list of which 1 am giving in the beginning of 
the book. 

The present work was my thesis under the title ‘The Bhakti 
School of Bsmknuja’ which I submitted, in rpyi, to the University 
of Delhi ; and I am very grateful to Dr. N-V. Banerji, M.A., Ph.D. 
(London), Professor and Head of the Departmeot of Philosophy, 
Uoiversity of Delhi, who, in spite of his multifarious activities iu and 


outside the tJnIversity, supervised my work. I was immeDsely bene- 
fitted by his able guidauce. 

I ftm iadebted as well to my elder brother. Dr R. Bharedwai, 
M.A., Fb.D.f wbo kindly revised my work and also gave other 
valuable suggestions. 

I am tbaukTul to Shri 1 C D. Sharma, B A,, D.L.Sc., Librarian 
Gr. I of the Ceutcal Secretariat, who has prepared the Indeic for 
this book. 

I must also evince gratitude to Sir Sb^okar LalL Charitable Trust 
Society, Mew Delhi, for kindly uudertaking the publication of this 
book. But for their generosity, the work would not have seen the 
light. 


Mitdem ScfuKl, Dtlhi 
DipSvall, 2015 Vikrama-Samvat 


K. D. BHARADWAJ 


diacritical marks 


a 

9T as la 

Bbataia 

ifTcT 

3 

^TT 

RsdkB 

Ttur 

i 

T 

Vaiiesilca 


1 


Laksoil 


u 


Upeadra 

tie'll 

D 


SQtn 


r 


Kr|:^a 


e 


Aitanya 

•a -V_ 

d 


Taittirlya 

^r^iCiTr 

0 




flU 


AupanoanyaTa 


k 

% 

Kausitaki 


kh 


Akbila 

*1^51 

g 


GU3 

iftcll 

gh 


^stroghaa 

15T^ 

It) 


Gatiga 

iff^T 

c 

% 

Faicaratra 

'TTS^Ttir 

cfa 


Cbasdogya 


j 


Ramanuja 


ih 


Ktrjhara 


a 


Pfltaifjali 


t 


Afavi 


Ih 


Katba Upani^d 

^ g'rfNrr 

d 

-fc 

Mapdukya 

•tl'41'M 

db 


Phumdbi 

I'fe 

a 


Ka^aya^t 


t 


Sutra 

TT 

ih 

IT 

Vedartbasaugnba 


d 


^rinugagadyi 


dh 

ST 

Aradbaua 

ITTTm 

a 


RaiuaDanda 



(li) 







t> 

m 

Puxaiia 

5^ 

pb 


Sapbala 


b 


Nunbarta 


bh 

s 

SbagavBta 


m 

*T 

Mababborata 

iTfTJlRtr 

y 


Ramaya^a 

TlTTTinB' 

r 

X 

Rama 

Tm 

1 


Lakscuaa^ 

«T5*nn 

V 


Veda 


£ 


Sii 



II 

VJspii 


3- 


Saicvata 


h 


Bihadaianyaka 



1 

^ucib 


Til 

■ 

Samblia 




CONTENTS 


Pages 

Foreword 
Preface 

Dtacriticil Marks 
Obebance to God 

CHAPTER I—latrodnctioii 

(]) R 9 mSQuja*s Biography. Boro [o to 17 at Sn(>erumbtidui, 
the ancient BhQtapuri — Sanctity of the place — Parentage— 

Early cdocation—Marriage—Further education with 
Yadava Prakasa—The teacher feels Jealous of the student’s 
geuius—Intrigue—Yamuna at dearh^'lKd—Three pro¬ 
mises—^Initiation from Pdrnacatya—^Domestic clash— 
Asceticism—Apostle of irjraigaio—Reputation—Tour 
to Ka^tnira—Literary acrivitics—Debates and dis¬ 
cussions—Residence in jaligrama in Mysore for 12 
years—Tour to Delhi—Return to SriraOgam—Full span 

of lift. ... ... ^ 

(ii) Rsmflauja as a Religious Teacher. Offer of a soothing 

outlook on life—Reality of finite souls and the extcmal 
world—His influence on Hiduisto—Caitsoya initiated to 
Vai^avism by the eighth successor of Ramanuja. , 9 

(iii) The Sources of Raroaouia’s Devotional Philosophy. 

Mantra—BrShmana—The Upaoi^ads—The Ramayapa— 

The Mahabharata—The PurSpas-The PaHcaiatra—The 
writiogs of Alvars—The works of AlvandSra. ... S 4 

CHAPTER II— General Survey 

(i) Epistemology. The sources of koowlcdge in different 

schools—Perception—ViSI^jadvaita realism—Dreams— 
Inference—Comparison and presumptioa included in 
inference—Verbal TctiimODy-—Origin of words—Reality 
is qualified. ... *•* ... 

(ii) Cosmology. God, the efficient and the material cause— 

Evolutionary change in God's modes—The process of 
evolution—Seose-orgaos—Evolution of gross elements— 


m 

(a) 

(ti) 

I 



Tbd process of quiomp!icadon—RSnaaouja^s rejection of 
the atomic theory—Advaiia and Vi^i^tadvaita—Sahkhya 
acd Vi^ispdvaita—The'why ^ of creation, 40 

(iii) Ethics. Aciion^ Knowledge and DevoctOD—Diaiotcresredness 

and equanimity—No forbidden acdoa is to be done— 
Renunciation of acts springiug out of desire—Action 
nccesary at all stages of life—Knowtedge—Devotion— 
ia^ikara on actioo—The four kinds of action—Yafla etc. 
are not to be rel loquished—Permission to eat ptobi bi ted 
food only for self preservation—Assumption of a cbild'S 
attitude—Faithful discharge of duties is worship of God. 55 

(iv) Ontotogical Categories. Matter—Time—Pure essence— 

Cbasciousn ess—Souls—God. .*.63 

CHAPTER III—The Nature of God 

Part one : R^manuja^s criticism of Uie views of 
Safikaraj Bbaskara and Yadava. 

Fan two t The cult of Vi^nu is not the cult of the sun— 
Vi^nu’s help to Indra In the latter's fight with Vj-tlia and 
Sambara—The cult of Vi^uu is not modelled on the cult of 
ludra—Vi^u is not ‘Herculcs-Dyra' of the sky—The cult 
of Trinmrti—Vis^Uj ihe Brahman of the Upaai&ads—The 
teachings of some of the oft-quoted vidyas. 76 

CHAPTER IV— God and the World 

God^s immanence in matter and the finite souls—The 
view of Lokacarya and ^cinivasadasa—The relation 
between God and the world—DJvme immanence evident 
from certaiu names applied to God ; £[piv4t^, 

PunisSi Narayaua and Vasudeva. ,,, 103 

CHAPTER V—The Attributea of God 

Brahman simultaneously both Hirguqa and Sagiiqa— 
DlEereDce between Sahkara and Ramanuja—Fatafijalj and 
Ramanuja—The absolute or fundamental and the re lari ve 
attribmea - Consciousqcis—Bliss—Truth— Purity — Infini¬ 
tude—A itiibntes m rclaiion to the Uni verse—Attributes 
Sit relation to the individual souls in general—Attribuies 
zn reliiion to the individual souls in pariicular—The 
six aitributes stressed in the puiaqa and the FaQciiratra. jig 


(3CV) 

CHAPTER VI— The Divuie Form 

God^s foma is His ^svarQpabhata^— Compcjuad of sii 
attributes—God docs not require sense-orgaos for perceiv¬ 
ing objects — Sudiha-saiivaj vi^uddha sanva, prakt^fa sattva 
or Suddlia tattva—Views of ^afikara and Nimblrka— 
Difference of opinion between Lokiciiiya and VeidkaTanatha 
— M* N. Sircar, Roma Bose 5 t Gopinatba Kaviraja od 
iuddha^sattva—Views of Ibe Bengal Vai^avJsm — 
Rahflsyamnaya view—Superb beauty — Blue colour—Ever- 
budding youth—The presence of Sri on the Divine 
Person. ... 134 

CHAPTER VII— The Modes of Divine Manifeataidan 

Fart one i The Doctrine of Avatara, Avat^ra or vibbava 
i$ God's descenr — The purposes of God's coming— When ? 

—Ramanuja interprets the word 'maya* is God's will or 
desire-The body of an ivitira is divine—Veflkaianatha's 
view — God may desceod ou any pari of ihe universe- 
Descenc of Lik^mi and other heavenly beings-* 
Lokacarya on the primaty and secondary avatims— 
^rlnivasadasa^s view^Ahirbudiinya Saiubita^ ^rioivisa^ 
dasa and Vtsudeva AbhyaOkira on the number of avataras 
— ^ahkira, Midhvai VaUabhi and Ropa Gost^aml on the 
question as to who descends—VJ^nu or Kf^na. ,,, 151 

Fart two: God^s manifestition in relation 10 the 
creation etc. of cosmos—Fradyumn a—Aniruddba— 
Sautir^pa-Vasudeva — Further emsuitions—SaUkare and 
Ramnnuji ou the system of Vyaba and the validity of 
PahcirStn—What is ‘Lila-vibhntf ? *. * ..*160 

CHAPTER VHI— The Colt of Bbakti 

Part one : Views of SiudUyar Narada^ FataBjaU^ Vynsa, 
Vacaspiti M[£ra, Ebojaj Badarayapaj the Bhagavaiip the 
Devi Bhagavitat Ramanuja, Niuibirka. Madhva^ Valbibha 
and Ropa—Bhakti in Advaita Vedanta—A pha«e of 
consciousness—Class! ficadon according to the Bhapvata-— ^ 

Dasya bhakti—Dlaya traced to ihe Vedas—DoaUoyed 
devotion—Action and knowledge a mil iarica to devotion — 

Para bbakti, para jdina and parama bhakti— Human 
effort and grace of God ia tbe attainmeot ofbhakti— The 


Paces 

path of loTc open to all—Various phases—Sahfcara, 
VasU^ha and Rllm 3 nuja 

Pan two) Seven means to the developinetit of 
deTotion—Initiation to tic devotional career—The 
five-time worship—A note on ima^e-woisbip. iS6 

CHAPTER XX—^The Doctriae of Surrender 

The idea of sin and its crieb—Thc allegoij of Puradjaya 
—Sinner’s hope in ^atanagati— Saranagati, a vidyl—The 
selfcotuecration—^Persons who would not resort to God— 

Sis accessories of prapatti—^Views of ^atbskopa, Loka- 
carya and ^itnivasadasa. — <9® 


CHAPTER X—The Divine Communion 

The various inclinations of man—The nature of 
individual soul—The ViSistadvaiia eschatology—The 
success of the sou!—The nature of salvation—Isolation 
(Saivalya)—The powers of a Ebewted soul—The stuff 
of the body in emancipation—The Kingdom of God—No 
feat of fall from the heavea of Vi$ou ... ... 209 


CHAPTER XI—Cooeittsion 


God, the supreme person—The points of difference 
between the TeAgalai and the Vadagalai sects—A coni* 
poraiiv^ study—Gotama and Ramanuja—Kspada and 
Ramanuja—Pal afljali and RamSnaja—Vasi^ftia and 

RamSnuja—^sAbara and Ramanuja—Casual deviation, a 
bird'a*eye view—A resume of Ramanuja’s views. 
Bibitography 


... 232 

m re 


Index 

Corrigenda 




... 254 
... 2dl 


snr: 


3^?f ^ i^oira t 

^PFTi: tl*n 

^^TFi^ur'i ^ ^ i?aOTn;qi:^^ ftsjg: i 

q^ JHit iTff; !{^ii 


ii: Hffa n j n tgi ffH Titi^Tql ft?tf PrrfH ci37??TiTiiamsqf^sr 
jwfir, T in^TRTi'reW^'tettfq:, 5*it»t ^ ^ 5^5^^ qisnfk ?« 5 ?n(f- 
r*i?nn fqTispmi <n5wfet 'I qr^fSTTrt^inft: »iwi!%;, ^ q> iw^rmt a^- 

«TTTOT!n5nn5T<n <nnfn5^a»tfRiafe^flTfH^‘iqT: Runfa 
ucftfa maa, ^ i an'iiifJi nlf w qaT*wa 'Hai 

fttKiTinw n5ift-^f33ra-m*iTinim 


tfifTftaa iTT7??-faw^-q P c fl q i^H ti iin?i*n^iwi 
fe^ffeRnrPT *rt?ii*«^w aF«*T??nfa ^r^m: i otji 

fk%f5?(T: I « ;— 

STfl^ijwtt^TfrsnttTJ ifl^sr««i' whoI'<< sre^l^^t, d*ii 

fftfam, sal<it?i?r *i?aEq: i wa^- 

faafa a^ 7 tja ^ an? T5in?j*^i!][-^H!TT^-^ < q!?qi,i5^^iret5t qa- 

a^'hi: 1 aBaa^f-siq>ii> alqiat <nT- 

qHVRj^qqffat filaqra i Hiraa q?CTrafqTj)la: a^F^m, arai^^ 

•rai: TpiftT^aw finn^-ferafattgwq aiaffa 1 Tiqiara ^qiwiiq- 

HVgtg wa a t r>Tr<CTl« 1 anqa: Mhrfq fiiam«Rfm Htnttnn 
aqtfiitn «T*rafir t a a: q^awflmvnt aaaifit- 

feaat aiftwi^s: 

?ft*naiTTq^-9Tt!r-qf5ia-^qa*qT?aT:q^.*inj|q salq^tcntri qq 

%5R^^a qraVnlqai sfHqiwfe t 









CHAPTER I 

INTRODUCTION 
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Ramanuja’s Biography 

Bom in 1017 at SripenMnbudur, the ancient Bhattpurl— Sanctity of the 
pU«—P»rmtiigc-Early educatloo—Marriagc-FuttliM- eduDmem with Vfldasa 
PmltWa—The leadifr feels j«1ou» of the student's genius-intrigue—Yffiroana at 
dcaib-facd— Three pwmiie*—InittaUon from Purnlcafys—<daih— 
ANxiieism-Apostle of Srlrah|ftfii— Repuialion^Toiir to Ilmira—Litemry 
activities—^Debates and discussiom^—Residence in Salierilmit in My»re for 12 
years—Tour u Delhi—Relum to SrTrafigam-Full span of life. 


Ac9tya RarnSnuja, a priucc among the devotees, was born iu 
IOI7 j in Sriper um hudtif, a vJIUgo in Chingleput district which is 
about thttiy-six miles to the south of the diy of Madras. The Skanda- 
puraiia baa itcoided a story regarding the sanctity of the place under 
the name of Bhoiaputi.^ Some of the angels in the service of Siva 
celebratcdf in ancient times, a festival is honour of Vtsnu j and they 
built up a city to accommodaie the gods invited on ihe occasion. 
Since the Bhutas (Siva’s angels) constmeted the city, it was called 
Bhntapurlg^he modern Sripeninibudur. 

Once upon a lime. King Hariia, son of Yovanl^va, propitiated 
the Supreme Deity, Vi^u, io Bhutapurii to atone for a sin. The 
Deity was pleased to appear before the monarch not only to expiate 
him fiom the sin but also to confer upon him the status of a 
Brahmans.^ Harita then settled there, reconstructed and re¬ 
habilitated the city which was then lying dilapidated; and bis des- 
cendcnis were called the Brahma oas of the HUrlta gotm. Keiava 
Yajhika, Rgmuauja’s father, belonged to the HUrita goira and was a 
follower of the ApaSt amba school of the Yajurveda. Once on the 
occasion of a lunar eclipse he repaired to the place where the river 
Knvert meets the sea, and iu the presence of an idol called Panfaa- 
saraihi (the charioteer of Arjuua) performed, along with his spouse 
Kaniimaii, a sacrifice with a desire to beget« son. By divine grace 
the couple were blessed with a son on Thursday, the ytb of the 
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bright fortnight in in the era 939 correspondiiig to 

Vitrama era 1074 ind 1017 A.D* The asiroLngers predicted that 
the child would oae day become a unique person. The child*? 
materna] uncle^ ^ailapnroSj gave the new-bom child the name of 
Racnanuja^ 

He was iavested with the sacred thread at the age of eight and 
he studied the scriptures from his father till the age of 16 when he 
was married. Suhsequeocly be Lost his father and left home with 
his family for KSHci*^ with a view to acquiiiog more knowledge. 
Fandita Yadava PrakSlsa was a famous teacher of that time, and 
Ramanuja began to receive his lessons from him. 

The king of KSdcl one day invited YlSdava Fraka^a to his 
palace and requested him to expel ao evil spirit from the princess. 
Yadava cried his sacred formulae^ but when they proved futile, 
Ramaouja touched the princess^ forehead with Ms feci, aod as a 
result the evil spirit departed. This nnraculous feat procured 
Kamanujs presents from the royal treasury^ which caused jealousy 
in the teacher's hearts The latter^? jealousy reached its cuLminadoo 
when Ramanujaj after having listened to his teacher^? interprecadoti 
of the famous philosopbical proposition 'Truibj knowledge and 
iohnite h the Brahman^'j offered hts own explaoadoo from the view¬ 
point of qualiied monism. Ramanuja quietly bore tbc reproathes 
coming from his teacher as a result of bis suggesiing a novel expla* 
nation, but the relation was estranged, and the teacher and the taught 
remained aloof. 

Having intrigued with his pupil? to drown Ramanuja at ihe 
sacred confitience of the Gangs and the Yamuna at Prayaga^ Yadava 
sent for Ramauuja and persuaded him to accompany the students 
bound for a religious trip. While the party was passing through a 
forest^ cue of the students, Govinds by name and a cousin of 
Ramanuja, who happened to know the secret^ divulged the same to 
Ramanuja who at once slipped away and got astray in the wilderness- 
The missing person was searched for far and near^ and when he was 
not available anywhere, the teacber and leader of the party terminated 
the journey, thinking that Ramanuja had faben a victim to some wild 
beast Ramanuja, of course^ saved his life, but lost Ms way. He was 
unsafe in the forest, bur God ts gracious and always comes to the 
rescue of those who depcod on Him. The Deny appeared In the 
form of a fowter^couple and escorted Ramanuja safely to KaQcL 

On reaching home, Ramanuja related, at M$ mptber*s advlcCj to 
Rahclpurqa, a local saint, all that hod taken place; aud the saint 
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expbiacd ibe incidcol to be an auspidoua one signifying Diriae 
osetcy. 

Yadava Praka^a felt very much ashamed when he came to know 
about Ramaouja's safe return. He again feigned w be on good tenns 
with Ramanujai and the latter resumed his studies with him. 

Klllciptirna’s teacher, Yamonacarya, was a great scholar and 
U«d at Sriratigaro. He was in search ofa young man who codd 
propagate the cult of devotion to Vbnu- He bad come to know of 
Bamanuja'a ability [brough bis own pupil, aod when he paid a visit 
to Kaftci, bis pupil, Kaacipnrna, told him about lUmfinuja in details. 
On that occasion, Yamuna could see Ramanuja at a distauee, but did 
Qot cODSidcc it proper to wilt to him as he was at that time in the 
company of Yadava Prakasa’s studeaw. He, however, gave Ramauuia 
bis blessings and returned to StiraUgam. 

One day when Yadava was impariiog lessons on Vedama to his 
disdples, Ramanuja was engaged massaging the teacher. In order lo 
explain the Upanisadic text 'Tasya kapyasam yaiha pupdarikam 
evam aksiel’, the teacher likened the Dcity^ eyes to the red buttocks 
of a monkey. This wounded Rsmanuja's heart and he began to shed 
tears which fell oo the teacher. Thereupon the teacher expressed his 
surprise and interrogated Ramanuja as to what made hm weep. 
Asked by the teacher to explain the text otherwise, Ramanuja com¬ 
pared, in his intcrpretalion, the eyes of the Deity to the petals of a 
lotus opening under the sun*s rays.* The difference in the elucidation 
of the text hurt the teacher so much that be not only gave vent to an 
uousual wrath, but also turned Ramanuja out of his seminary, 
Rflm&nuja came out, aod began to utilixe his leisure in devotion. 

Now Yamuna warned to have Bamanuja to wort for the cause of 
devotional philosophy and, with this aim in view, he sent out Pnr- 
nacSiya, one of his pupils, to briog Ramanuja to Srirangam, Ramanuja 

gladly accepted the invitation and accompanied the escort, but while 

both were on the way to Srirahgam, they got the news of Yomunacarya's 
demise. 7hen they reached the destination, Yamuna was lying on 
death-bed, with three fingers of his right hand closed. Being informed 
that Yamuna had three unfulfilled desires, Ramaouja promised io the 
presence of all the people assembled there that ho would try his best 
to propagate devotion to the Deity, At thb one of the fingers of the 
deceased saint $ir«ched out. Ramanuja then promised that he would 
write a commentary on the Brahmasotia from the dcvoltonal view¬ 
point. The result was that the second finger of the dead body became 
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straight. RatnanDja then assured the audience that he would see to 

it that a person xamed PatSiara discharges the obligation to ParJ£ara, 

the father of Vyasa, who cojnposed the best of the Purapas n'c. the 
Visqu-ptiratia; and this time the result was that the third finger aim 
unfolded itself. Some say that the three desires cherished by Yamuna 
were (a} to get a commentaty written on the Brahmasutra^ (b) giving 
the name of Pata^ra to a suitable persoa, and (c) giving the name of 
^athakopa to another.* Ramanuja then returned to KaSci, and 
iuformed KaflclpUrua of Yamuna’s demise. 

After some time Ramanuja went, under the direction of the 
priest of the lemple, to Srirahgam with a view to receiving initiation 
to Vaistiavism. While he was en route, he met near Madura, Pnr- 
uacarya whom the Vaisuava community of StitaOgam had deputed to 
briog Ramanuja in order that he could succeed Yamunacarya as their 
leader. The succession of teachers is Nathamuui, Puudarikak^, 
Ramarnisra, Yamuoacarya and Ramanuja,’ Ramanuja got his init:a* 
tion from Porpacarya in the temple of Sri Rama at that place , and 
then both came to KaiSci where Ramanuja learnt from his preceptor 
the mysteries of the sect. Both the preceptor and the disciple began 
to live together. For some time the two families lived together peace¬ 
fully, but afterwards there was a clash between the ladies in the 
household, and as a result the preceptor left the place for iriraUgam. 
Ramanuja was grieved at the incident, and as he had no mundaue 
desire but had only one more mission to fulfil, he sent his wife to her 
father, sod himself went to Bhntapuil where he embraced ascetiasm 
aod afterwards retumed to Kafici. pgacipnrnn wasve'iy glad to see 
Ramanuja in his new robes, and from that time ooward Ramanuja 
became known as Yadraja or the king of the ascetics. 

DaSaraihi and Knreia, his sister’s sons, were the first to become 
his disciples. Ramanuja's former teacher, Yadava Praiaia, was very 
much impressed by his deep learning and srocercity, and became his 

pupil under the name of Govinda*d 3 ss, and afterwards composed 
yati-dbarina-satnaccaya. 

Accompanied by his disciples, Ramanuja then visited SrUafigam 
where PnnjhcSrya was glad to receive him and to offer the post of the 
superintending apostle of the temple of Srirafigam. Ramanuja 
humbly accepted the offer, and remaioed there foe some time, dedi¬ 
cating himself to the worship of the Dfity. Advised by Pmuacatya, 

he learnt from Gostbiparna the significance of the mystic rormult, and 
taught it to scvciiTyfour Brahmapa devotees. 
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One d&y a jeabus householder offered poisODOus food to 
RlmScoja as midday almjj but the wife of the mm while presenting 
the food felt sorry and fell at ibc ascetic^s feet. Ramanuja was quick 
to suspect poison in the food offered to him and did noi eat it. 

Reputed for his vast erudiiion as Ramaou^a bCi in order 
TO establUb bis own faiib^ decided to refute the doctrines which were 
opposed to his own. Once be had to spend seventeen days In nver- 
coming an adversary^ Yajnamnrti by name. 

Duriog his residence in Tirupati for a year he received esoteric 
instructions on the Kamayana from bis matertial uuclci He ihen 
started on a trip with a view lo propogatiug the cult of devotion. He 
visited many places^ founded several religio-philosophJcal centres to be 
run fay his own pupils^ and initiated deserving persons to his creed,* 

Ramanuja kuew that Bcdhayana bad written a commentary on 
the Brahmasutra from the point of devotion^ and that the work 
was available in Ka^mira. He therefore went to that place with his 
disciple Rutc^. The latter had a very powerful mctnoi^ and easily 
learnt the commentary by heart. As the scholars of Ra^tnira were 
reluctant to part with the original book to be taken home by the guest 
even for a short timej Ramanuja relumed to his headquarters aod 
made use of Kutc^a^s memory while writing bis own commentary on 
the Brabmasutra, His short conunentary on the stltras is called the 
Vedaota-sara and the longer one is known as the Ved9nta-dipa^ 
Bui more important than either is the Acarya^s interpretation of the 
aphorisms^ known iS the Sri-bhasya, bis masterpiece* Apart from 
these commentariesj he wrote n glos^ on the Gita and wrote an 
independent woikj the Vedarthasangraba. His Gadys-traya is replete 
with devotionj and is an independent w^ork in prose divided into three 
pans respectively entitled Sriranga^ Vaikumha and ^arauagaii. 

Having finished his literary activities m couneciicn with the 
cull of devotion to ibe Deity^ Ramanuja set out with his pupUs aod 
disciples to bold debates and discussions. He opposed and refuted 
the views of his opponents so successfully that they cveotually accept- 
‘ td his views. He visited many imponant places^ and it was in 
Kn^mira that the title of Bfansyakara was coaferfcd upon him. On 
bis way back from Koimira he stayed at Tirtipaii and identified the 

• "1 1 ij belitwd bv twnc people ihflt Ramllnu> utmicicd imang ihc Bralimaniu 
a liir^e number oF people of other He never dkl moy lueb tbinB^'' 

Subrabmnnva Ayynr Lnriym on tbe Hbtary of Vmi^navu delivered 

by T, A. Gopimih Rao — Madras—1823^ page 43. 
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ido) of the Ddiy to be that of Vi^a and Qot of SWa and thereby set 
ai rest a toog-suading dispute. 

KareSa isras the best disciple of the Acarya; and it was under 
bis direction that one of the former's sons was given the name of 
Parfliara. It was Para^ara who, later oBj w'rote a comtneatary on the 
Sri Vison^sahasra^nama. Ramanuja ^ve bis own cousin, Pillan, 
the name of Sathahopa and assigned to him the task of writing a 
couiineiiidiy on ibt TifUToymolt. 

Put to trouble by Kiimikaijitba (KialottuiiBa I. G. 107c—Iii 3 
A-D.) of the Cola dynasty, Ramanuja had to quit ^rimnEam under 
disguise. He had to suffers great deal on account of this shifting, 
and on one occasion he had to go without food for seve^ days. He 
settled down, and spent a long period of twelve years, m Saligrama to 
the kingdom of Bittideva, a Jain king of Hoysala dommicm lO Mysore. 
The king was very much influenced by the Acarya’s piety, and 
accepted him as his preceptor. Having founded a temple at Melkoic 
he came to Delhi with a view to pfoenring an image of Visou which 
was in the possession of the then emperor. The Muslim prmcess 
used it as a toy—a playmate * Ramanuja was very happy w have the 
image which is said to have approached him of its own accord. The 
Acarya called it by the name of Sampat*Kiiinifa- The image was 
afeerwards installed in the temple at Melkoie. 

Vikrama Cola, the new king, unlike his father, had a sympathe¬ 
tic attitude towards RamSnuja. This induced the latter to return to 

^rirafigam. There he installed the images of the Alvars. 

Ramanuja lived a full life of one hundred aod twenty years, and 
bis devotion to the Deity did uever wane. Immediately before bis 
death he spent several days in iroparting religious discourses to I e 
disciples and predicted the day of his departure from this world. 
All who came to know of it were very sad. With a view to leaving 
behind something that might console his followers, he got two images 
O'f himself made and presented them to his disciples. 

A day previous to his death, he appointed Pai3sara Bhatia, 
Korea's SOD, as the priest in charge of Srirangam a temple } and on 
the 6uai day, he first worshipped the Deity as usud, and then asked 
the worshippers of Srirahgam to pardon all his shortcomings and 
advised them to continue the worship with the saaae real as before. 
Tbeo requesting the audience not tn grieve hut to bid a happy farewell, 
he lay down with his head on Govinda'l lap and his feel on the lap of 
Andhraporpa, one of the most prominent among bis seventyfour 
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disciples. Amid ihe icduls of religioiu hymns and cbtadag of ibe 
Divine names, Ramsnuja’s soul [raveUed to ihc other world. The 
Acatya breathed his last at midday on Saturday, ihe loth of the white 
fortnight of the month of Magha. Thus, as a saint did he both live 
and dic.“ 
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II 

RsnSnuia a« a Religious Tnchei 

OfTcr taf M iQflUitii^ oulloolc an lilc^RraLIiy iaf R.nite souU and Lhe exEemiL 
w«rld—Hia influMcc ep Huidyiim—Ciiitflfsyi iniliiKcd l» V'^olipiviwi by ibt 
eighth iiijqcE^Of ofRllniQiiuja- 


The influence which was Dace wielded by Buddhism, subse- 
quently came to belong to the Advaka Vcdanti as pteached by 
Satikara, According to Advaita Vedantaj Ultimate Reality is one or 
rather aon-duali absoluie and attribute less In other words, the 
Absolute is the substratum of all objects of our esperience; it appears 
aa God (I^vara) in its associaiiou with cosmic ignorance^* So both 

God and the universe are only empirically real, but ultimately of an 

illusory character* The muodane c^eer of the individual self 
(JivatmanJ comes to on end only oo its aitaimnent of the knowledge 
of the identity of itself with the One Reality, which means the absoip- 
tioD of the finite into the Absolute. 

The view of the empirical world as illusory became widely 
current in India in the post^Satkara period, and the Advaita school 
of Vedanta lay more and more stress on the futility of the view of the 
world as reaL In consequence, iniclJectual disctissions took the 
place of true devotion to the Supreme. The man of intcUcct could 
indeed satbfy himself by eopsidering the pros and cons of the 
Advaitic view, but the man of heart found no solace in it, as he 
waoicd a firm support for hii religious faith which the Advaita 
doctrine of the attributdess Absolute could not provide. There was 
no room, for love and mercy in the conception of Ultunate Reality. 
Mon is naturally inclined to approach the Om who responds lo 
eam^t prayers. A devotee does not find in Nirgon^ Brahman of 
Sankara any warmib of compassion that cau cheer him up in despair 
and distress. But the God with empirical status which Sankara 
assigns to Him cannot satisfy the need, as He is not ibe highest. 
The love of a devotee yearns for an object which is inrerior to none. 
The Brahman in its empirical aspect cannot arouse a sense of devotion 
in the heart of the true devotee. The culminattoii of ihe feeling of 
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^ji affecticmate heart is everlasting fellovv^slup with the beloved or ^hc 
ibxiiliiig enjoy ment CiXpeiienccd in the most sacred proximity with the 
beloved Deity* which is foreign to noa-dualisUc cxpeticace. 

Man camiQt also find any pleasure in the affairs of the world 
whose existence is not more real than a mythp So the soul hankering 
after happiness and bliss cannot find them either here or hereafter. 
Even things of the highest authority^ e.g. the scrtptuics and the 
prcccptorj must be false in a false world Morality, religion and 
rituals must be wedded to falsehood^ so that nothing would be left 
to ahay the fear of the turmoil of the world. Even the individual 
muvt know himself to be illusory aud Is left with no way of escape 
from the universal illusion except his absorption into the attribute less 
Brahman which isj to all human intents and purposcsj no better than 
the Void or Sunyam of the Buddhists. 

However logical ^aOkara's philosophy was, it ms dry and did 
not afford any consolation to humanity* While people were subjected 
to the ravages of a dry intcllecuialism, Ramanuja came forward wiih 
the offer of a soothing ontlook on the universe. It appealed not only 
to the heart but gave nourishment lo the head also. He had his own 
way of inierpredijg the texts of the scriptures* Although he eluci¬ 
dated the sacred books in a way different from that of Sahkaraj he 
based his own on the ancient tradition* There was a vast literature^ 
religious and philosophicai—before him, and he chalked out a line of 
thought which uUimately came to be known as Viii;|t^dvaLia, He 
tcrfuied the Advaita docirine of Ignorance,^ arguing that it (Ignorance) 
is incompatible with an omniscient Being.* For the Absolute which 
is limited by Igooraoce is no Absolute in the strict sense of the term. 
The di^E:alty cannot be removed by attributing the Ignorance to the 
finite soul, as finiiude itself is due ro Iguoranee. To hold that 
Ignorance is neither existent nor uon-existent is obviously unreasou* 
able, and still more unreasonable is the view that Ignorance of an 
indescribable nature is something positive. If it is positive, there is no 
hope for man^s liberation Irom it*^ 

Ramanuja admitted the reality not only of the individual selves 
but also of the exiemal world. For him* the world was not unreal 
as It is a place for God’s sport (lilaj* As God is real* so is His lila, 
and also the world which is the material setting of His Jila. In other 
words* the world being a plane for the Divine sport cannot he a mere 
illusion. The Deity ia suptenie and the inexhaustible substratum of 

•In the Samlrit eicpreisirin ^avidyJl* tbe ^-erbal rooi^ ■ecoeding lo Vanitlm, h vklafo 
be, Tbc word tbuitneidi ^liut wbieh exbti Acconliiig to odieri^ it i* 
vid lo know ; and the cxprcflioti watiJd tlicrefacc mHm abience of knowledge 
Or wrong knowledge. 
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fluspidotis actributes. He is an object of our adoradon. He is 
neither empirical, nor a eh ere void, bui is sruch as can be apprehended 
noE only on the e[emal plane but on the empirical plane also! It is 
He who has created all that b, and enlivens all [hat He has created, 
jus£ as ao idividual soul enlivens its body« The whole universe is His 
body, hence He is all. This gives aa altogether new orlentadon lo a 
thinker who conceives the Reality as qualified. While constituting 
the body of the Deity, the finite selves and physical things do not 
cease to maintaii] their ladividuaLUy and reality« Although they are 
subservient to the Almighty, yet they have their own independent 
being. Ramanula further holds that the finite scLves do not lose their 
individuality even in emancipation^ If they lost it, they would not 
enjoy the fellowship of the Deity* Every individual is striviog for 
bliss, and the strife has its cidmioaiioi} in the beatific vision of, and 
comnuinioa with, the Deity who is infite BUsSj conscious of His own 
eiisieoce* 

Ramanuja held that ihe way Icadiug to that vision and fellowship 
is devotion which is open to all, irrespective of the diffcrctices of 
caste, se^^ position in society etc. All heings are His ; hence He is 
access]hie to all.^ As soon as we surrender our ail to Him, He 
embraces us and admits us to His eiemat play ( 111 *!), bur we do not 
thereby lose out individuality but only get a glimpse or a direct 
experience of His blissful presence.® 

All over India, most of the Hindu forms of devotiou and 
worship have been influenced by BamrEnuja^s philosophy* ^His 
chief atm^ the recondliaiion of the doctrines of the Upaoisads, the 
Bhagavad-gitS, the Mahabharata, and the Puripas, with his own 
religion and philosophy, was theological rather than philosophical.*” 
The ieSryas comiog after htm^Maddhva and Nimbarka, Vallabha 
and CaiLanya—all followed his footsteps in refuting the doctrine of 
m3ya as advanced by Ankara, maintained uadivlduality of the 
finite self, conceived the Deity as Ultimate Reality, and regarded 
the dcvoiion to Him as the highest of all human activities* 

Ramauaoda, a follower of Vi^i^tadvaira, introduced some 
minor changes into the old faith and started a new one to which 
he initiated twelve disdples. One of them was Kablra whose poetry 
is well known for Its mysticism which attracted even the modern 
poet Tagore. Mira whose songs have been universally appreciated 
in this country is said to be a disciple of Raidasa who himself was 
a disciple of Ramananda. GaurSi^a Mabsprabhu is usually 
regarded as a follower uf the Maddbva eult,^ but according to 
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Goviod-dasaj Ke^va Bhatatlj eighth in successinn of Ramaaujij 
ioiuated him and gave him the name of Sn K^a Caitanya by 
wEiicb he is lULtvenaliy known, 

Att this shows the popolatity of Ramfinuia's philosophical and 
theological views and ibdi hold on the Hind a mind for centuiies. 
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9. Indians Past fay A*A. MacdoncU: Oxford 1927, page 149. 

10. «n^isRi*n^ wf^ 1 m 

I (si% 2 i 11) 

11. On ^ht diifd day of Ms sojoum at Catwa, Chaitaaya asked bts 

companioiis lo inako preparaiions for bis ioiiiaiioii a 
mendicaat. The most imposiDg part of ifae cciemoay of 
inidaiiOD is ibc shaving of the ciowd lock^ From the desenp^ 
doa of ^vioda it appears that Chaitanaya^s hair mstead of 
coDSLStiDg of a small lockj covered his whole bead. Devaj 
the barb^ of Cutwa^ shaved hini} aod Keshab BbaraUj 
eighth ia the succession of disciples from Ramatniiaj the 
great founder of the Sri Sect of Vaishnafaas^ bidated him 
and gave him Sri Krishna Chatianya as his mooastic Dame— 
a nafne by which be has become famous^ As a householder 
his name was Bishwambhar. His mother used to caU bim 
Nimai, 

—The Diary of Govinda Das publisbcd in the Calcutta 
Review No. 211| January 18981 Page 86-87^ 



Ill 


Tbc SourcK of Ramsauja’s DcvotJoDal Philosophy : 

Tbc Upaonadi—Tte TbcMabl^bb^ta^ 

Tbc Purinai — Tbs F&Vuntra—Ilic writicifi of Alvaji—Tbc wiarfci of AlavandOmr 


The Afanlra portion of thi Vtdat. 

The Vai^^ava cult as pjropouoded by Rumauuja and otbei 
Vai^avft apostles, had its origih in the Bgfeda. The sages of tbc 
hoaiy f>ast used to slug beautifcil soogs ia praise of their deities. 
The hysmii in eulogy of Vi^u composed by MedbStithi Kapvti 
DlrghatamS Aucathya and Va^i^tba Maitravaruoi are slinply chaxmmg, 
Visuu meao$ the perrasive. The Deity who pervades the whole 
universe is Vi^uo- Medb^titbi verbified* io gSyatrl metre^ the three 
strides of Vi^u, the inviucibte,^ ond said that those who have true 
ktkowledge^ see the Divine abode of Vi.^u, According to DzrghaEaiuSj 
Vjsou has created the worlds and has alooe supported the whole 
universe.* Praised on account of His valorous deeds, He is fricadly ; 
and His abode where His devotees live ID eternal bbss is said to be 
czucmely refulgent and a source of refine men t and grace^ He b 
lord, saviour, uoa-iuiurious and fulfiller of desires. The devotees 
supplicate for His good will. According to Va^stha^ Vi^u knows 
all about the creatiou aud none has reached rhe end of His grea[ae £$.3 
He is entreaied for the bestowal of his good thought with a view to 
the grant of plenty of horses aud riches. His name is resplcndeiit i.e., 
famiEiar to all | Hb devotees are firm f.f., unfliocbiog and He resides 
beyond the region (of PrahrtiJ. 

The ninetieth hymn of the tenth book of the Rgveda is the 
well-known sixteen-stanza hymn of Man where Vi^ti is given 
the name of Fum^, and where the world is said to be His 
creation. 

In the Yajurveda there are many stanzas relating to V^nu 
which specially mention the ofiertog of oblations to Him. In one 
passage He is invoked to fill Hb hands—both right and left—with 
wealth either from heaven or from earth or from the middle region 
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aad to bestow it upon the dcvaiccs> The thirtyfirst chapter* the 
PufUAa-sukta* consists of 22 stanzas of which the first siitcen are 
alxEtost the same as they are ia the Rgveda. That the hymn of Man is 
in praise of Vi^Q is corroborated by the fact that its Iasi stanza 
mentions Sri and Laksmi as Vi^M^s cojisons+* 

The Snmaveda also devotes to Vi^n several stanzas along with 
a few from the hymn of Man* and similar is the ease with the 
Aiharva^veda where the entire hymn of Mao covering sixteen stanzas 
is reiterated with little variation. 

The Er^hmaf^a. 

It is thus clear that the beginning ef the cull of Vi^u is already 
there during the mantra period. Coming down to the Brahman^ 
period* wc find that Vi^u enjoyed the foremost position in the HindO 
pantheon of tbti age^ as is clear from a passage of the Attereya and 
it is in the EUch Yajnrveda that the word 'Narayaoa^ so popular in 
the later Vai^oava literature* occurs for the first riracJ 

Tfu Upcnli^ads, 

The Katha Upaolsad mentions Vi^u'^s abode a$ the highest 
destination of the wandering $oul ^ and the Vaispiva commentators 
are perhaps tight in holding that the Brahman of the Upanii^adic 
htcrature is another name for 

According to the NiSriyanopanisad^ Vi^ti resides in the heart 
of every individttalp and there He Looks like a blue cloud cncircLcd 
by lightaing^ The SubaLopanJi^ad says that He is the inner souL of 
alL* There are likewise other Vai^ava Upani^ds which proclaim 
Vi^u'a snpreniBcy. 

The Riimdja^a. 

The R^mayana of Valmlki depicts the noble deeds of Rama who 
is another form of Visu'^*'* fact, the epic helped very much the 
cause of the cult of devodoUj and Is ooBsidercd to be an authoritative 
work on Valsuavism+ It contains tweotyfour tbousand stanzas and 
it is said that the opening verse of each thousand begins with one of 
the 24 lettetTj in serial order* of the gayatrl mantra, which gives the 
book an additional sanctity and a Vedic basis. 

The MahilbkilTata. 

In a still greater measure did the cult of Vi^u find support 
in the greater epic, the Mahabbaraia, which is indeed an encyclo¬ 
paedia of Hiudu religion and philosophy^ Apart from the Glia* the 
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IB 

MaliSbhIlratA coatains several other portions soch as the Anu^giiat 
the Vtspu-sahasH'iiaiiia etc, which have popularized the Visou 
cult TO a great etetent. The section called Narayapiya in the 
^intiparva contains an exposition of the Vai^sva point of view. The 
Gita espUcitly declares Kr^aj the charioteer and guide of Axjunaj 
as another form of Vispu. Trcmblmg at the vision of the ^universal 
form^ of Sn Kr^a, Arjuna addressed Him as Vispu, and requested 
Him to assume the four-ariaed, beautiful form.” 

Th^ PiirUi^as 

To tht Paurajiic ikerattwe goes ihc credit of popularizing the 
cultofdcvatioQ, Bnd it wou^not be ouiof place to mention a few 
facts about U. Tbe word Tamo a’mcaas Hhc antique*. According 
to it means 'new yore'^* The Atliarva^vedaj^* the Satapatha* 

the Cbandogya,^* the Hamaya^ia/* the MahabhQfaiap^" the A:4valayana 
eThya^sotTa^^OLpd theManu-smm^* contain references to the word 
Purana, It is said that Brahma once gave the sages a leogihy dis¬ 
course on the evolution and dissolution of the universe^ the geoeology 
of the sages and kings, and the periods of Manus. Keeping that dis¬ 
course in view, Vyisa (Kr.^a Dvaipayana VedavySsa) composed a 
Pur3pa^saqibita containing roaoy storieSj tradiiionSj tales and legenda/® 
and taught it to hia favourite disciple Romahar^na whose three 
students also wrote such saijihitBs, one each.*^^ Thus four maptials 
were pfcpared oa Paur^nic literamre, which gradually grew inio 
eighteen volutnei. Being based on the one original hook written by 
Vyisa^ all these difietent books are tradinonally known as Vyasa^^s 
works. Just as the Bhirata and the Mahahharata^ the enlarged 
editions of VySaa's original historicaJ poetry cotiUed *Jaya"j are held 
to be VyQsa’s comporiiion^ all the Puril^as arc attributed to VySsa^s 
authotship inasmuch as they all are a sort of enlarged editions of his 
original work. The traditional adage that 'the son of Satyavail is 
the author of eighteen PurSluiis* is therefore true. The number of 
the of all the Pur^pas taken t-ngcilicr is a aid approsimatcly to 

be four lakhs. 

Although the number of lie topics discussed in the PurHotis is 
said to be Jive,** yet, stricriy speaking, the Dumber is greatet^ ii being 
a fact that many subsidiary topics have been introduced in elucidation 
of the principal ones. In fact, the Purapas contain discuums on 
geography and astronomy, chanrings and redlals, rivers and shrines, 
wonhip and adorarion, heaven and hell, ofTeriDgs and oblations, 
images and temples, knowledge and devotion^ and so forth. Besides 
the prindpa] Purnuas, ihcte are eighteen secondary Puroj^as also- 



r 


RAMANUJA’S DEVOTIONAL PHILOSOPHY 17 

Scbotai$ haire also discovered aotne Wits wbose colophons are such 
that they need to be tncluded hi seme FurSna or the other, ibough 
they are not actually ioctuded in the Putinas already known to us. 
The fact is that our religious literature could not be entirely saved 
ftoni foreign invaders in the medieval period with the result that 
most of It tvas lost or spoilt. 

The Visnu-purJlna, Padma-purana, Garuda-purana, 
Nsrada'purStiar Vartiha-puraoa and Bbagavata^putaiia are 
supposed to be sativika in character; the Brahma-puiSna, 
Brahinttnda-paranaj Brahina'Vaivatia-pur 3 na> Markandcya-puiUuat 
Bhavisya'purapa and Vamana^purSoa are tsjasa; agd the 
Siva-purana^ Uiga-poraoa, Skanda-purnna, Agni-purana, 
Matsyapuraoa, and Karmaputana are lamasa. Ramanuja has 
quoted in the Vcdartha-sahgraha a few lines from the Matsya- 
pura^i saying that Brahma proclaimed the greatness of Visnu in an 
age dAfuaied by sattva, that he proclaimed his own greatness in an 
age d^inaicd by rajas aud that he pToclaimcd the greatness of Agni 
and Siva in an age dominated by lamas,** Domination of one of the 
properties of prakrtl thus b, as Rarainuja argues^ the cause of 
difference in themes of the threefold purSpaa. These differ cut ages 
called kalpas, are likewise different io character. The Puranas caught 
by Brahma in sativika age are the best ones. Since Brahma is created 
by the Deity, and is subject to the authority of the scriptures, he is 
also a Ksetrajaa or a jiva ; and as such he is invested with the three 
properties of prakpi.** The sativika Pufhpas, specially the Bhagavata, 
teach that Visnu is the Supreme Being,and that devotion to Him 
brings the devotee righteousness, vvcilth or wisdom as he desires. 
So nothing is difficult for a irtie devotee to attain. Both worldly 
pleasures and the hliss of emancipation may be easily attained by a 
lover of God, It may be noted in this cotmectiou that the only 
PurauB from which Ramanuja has quoted in his Sri-bhas^ya is the 
Vi$(|U'purhoa. 

Tiu PaRcariHra 

The reljgioiia data contained ta the scriptures, hwever, do ant 
relate exclusively to Visnu. They exhibk reverence for, and the 
suprejuac^' of* oibcr But there a literalufe called the 

PSficaratra which seek$ lo establish the exclusive supremacy of 
Vi$uu, and dwells upon devotion to Hina alone. As the term 
Paflcata[ra is not widely hnownj it may be ticcessaiy to make a few 
observations on it. 
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The word 'psffcaratrs* is preuy old dud wehad k meisuoned 
for the hrst ucae in the ^ataparha Brahmana where it is slated that 
the Supreme Ponisa:, Nardyaoa, desired Ju ages gone by to surpass 
all beings and to become allj ihrough Puni^^medha which was other¬ 
wise called the Faiicaiatra.^ The word ^f^dcarstra’ was first used as 
an adjectite of Purusa«medha and then caiae to be used as an Lndepen^ 
dent word. It means a sacrifice which is to be accomplished in five 
snecessive nights aud in the follow[ng order: 

Agni^toma, theo Ukchya^ then Atlmim, then Ukchya once 
againf and lastly Aguistoma for the second rime* It thus starts with, 
and terminates Lqj Agnisioma. Hence it was called TJbhayato-jyoti\ 
It is also called 'Ubhayata^ukthya' Inasmuch as Ukthya is to be per¬ 
formed twice. Ukthya however takes more time than Agnbioma ; and 
Aiiratra occupies still greater time. The duration gradtially iucreases 
from the first to the third dayj but gradually decreases from the fourth 
to the fifth day. Hence it is called‘Yava^madhya" u e. that which 
resembles a grain of batley*^ whose middle portion is bigger than the 
remalaiog ones. Purusa-medba and Paficarstra were synonymous, and 
the socriRce was performed with the chanting of the PtirOsa-sakta. 

The men to be sacrificed were praised with the chantieg of 
the hymn in the Puru^a-medha j and when the brahma-priest 
eulogised Pum^a or NarayanOj a voice came from above, embodied 
maOp do not make these men stand by Ere for sacrifice. In cose you 
willj man will eat man^.^ On bearing this celestial voicej the men-' 
animals were set free^*^ and oblations of clarified butter were poured 
into fire for appeasing brahma, ksatra^ marut and lapas (representing 
the four castes),*^ 

It is thus clear that the Purust-medha sacrifice did not dem and 
any killing of life. Even today the followers of the paEcBr&tra sect 
u e, the Viisoavas atHcain from destroying life ip their rituals. The 
term 'padcatatra* has* however, bjett interpreted in varinus other ways 
as shown below: 

I. FaficartStra is that in whoie presence five scriptures of 
SaAkhyaj Yoga, BsuddhUf Arbati and iCapala lose their 
lustre*^ 

3. Just as night (raifj) comes to an end (paflcaiva) at sun¬ 
rise, similarly oihet scripiurea come to an end at the rise of 
POfEcarStra.^^ 

3- The word 'rfltra* sigai&cj knowiedge ivhich is of fire types, 
so that PaiScaratra is ihc oame of the scripture trhicb deals 
with five types of knowledge.*^ 
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4. ‘Ratra’ nieajis ncKience and 'paean a' mesas destruedon. 
Hence ilie scripture which destroys ucsdrnce is esUed 
Paacarttra.** 

5 - ^ficaratra is the scripture which admits the reality pf God 

in five aspects; trausoesdcuce, iuunaocpcc, emaoatiPD, 
desceoi and the couseersted idoU.*® 

6 < PaAcaiStra is the scripture wfalcti teaches that oa the 
leahzatiofl of God, five nights mcanlDg the ftiaaioaa of 
th e five physical senses of the embodled sou] are destroyed*** 

7* Diacar^tra is so called because it embodies the five lectures 
delivered by Ndrsyatia in five nights 10 Aoauta, Gaiuda, 
Visvaksena, Srahmd and Rudra," 

®. Pflffcaratra is that scripture which ih« Lord taught separately 
(o ^Ipdiiya, Aupamaoyava, Mannjyilyaaa, Kaurika and 
Eharadvaja who are digits of His five weapons*® 

PaiScaratra is not only of Vedic origin, but is also called the 
Ekayasa Veda i.e, a Veda where the Deity Is said to be the only shelter 
for devotees,** The great sage sip fitly a learnt it from Sahkarsaoa at 
the end of Dvapara and the beginning of Kali, aud then taught it to 
Sutnantu, Bhfgu, JaimLoi, Aopagayana, and Manofyayaiia. 

The PHQcaratra deals with the following subjects i— 

(a) philosophical theory, 

(&) meditation, 

(e) temple architecture and inoonograpby, and 

(d) certain other matters peculiar to the sect. 

The Mahabbaraia has termed Paflearatra as Mahop4m.yad or the 
gresT Upanisad, and indicates that the Pahcarfliia literature was held 
m high esteem in ancient times.** It is said to have been taught by 
Narayipa Himself. Apart from the name ‘Mahopanisad', other names 
^g. Sastra, tantra, ?gama, and sadibita are also given to Paficaratra, 
^hus we have such titles ns I^flcargrra sastra, Pascaratra tautra, 
Paacaratra flgama, and Paecatatra samhira. 

Numerous books were written on this branch of Vai^ava litcra- 
mre, and they received distiactJve names after their authors. Narada ‘ 
diS^atra coDtajii$j for istance^ a ref€fence tn seven Piflcara[ra5 a^ 
Brahma, Ssiva, Kaumara, Vasistha, Klpila, Gauiamlya and Narada.*^ 
Agni-Parana mentions tweaiyfive such names.** 

The literature on Pa dear a tra increased from more to more and 
came to include as maDy as about two hundred books. But one 
hundred and eight Paficaratra samhiias are held to be canonical. 
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Like the PurSpaSi the Panesratra b aHo divided into three 
»ectioni tespectivcljr characiciised as sSttvika, rajasa and lamasa. The 
sambiiSs taught by the Deity are called Divine. The Sattvaia saathitSj 
the Jayakbya somhita and the Pau^kaia sembita are the best of the one 
hundred and eight books.**<= 3 ^e Isvata-sathhita, the Padma samhita 
and the Patame^vara-saibhita arc fespeciively expositions of the three 
above-mentioned ssmhiias which, though separately compiled, form 
one complete scripture. A«rya Yamuna, Ramaouja's graud-ptecep- 
tor, proved the authoritadveness of the Padcaratra Hictaidrc in hb 
Agama-pramapya. Later on Ramanuja attempted to do the same to 
his commentary to the Brahma-sQtras ;i.2.4i and 42” where be has 
quoted from the Sattvata, Fauskaia and Farama saibbitas. Still later 
Vchkataoatba also made an effort to prove the authority of the 
Paficatiitfa, in his Paficaraira-raksi,** The Pancataira literature iSj 
however, held to he sacred and authoritative by all the Vaispavas. 
Only a few of the samhitSs have so far beea published. 

The Writings nf Alr^n 

Love of God knows do limitations—geographical or historical. 
Men of devotion may be boro at all places and io all times. But 
there was a time when soutbera India surpassed other parts of the 
country in producing outstaodiog men of religion and devodon. They 
were dcliniiely twelve in number. But their dates and order of 
succession are not beyond dispute. Since they remained deeply 
absorbed in devotion all the time, they came to be known by the name 
of Alvars, a Tamil word suggestive of their state of love. Their 
Sanskrit names were i Saroyogl, 2 Bhntayogl, 3 Mahayogi, 4 
Bhaktisara, 5 Sithakopa, 6 Kula 4 ekhara, 7 Vi^udtta, 3 Goda, 9 
Bhaktaughiirenu, 10 Munivabana, ii Parakala and 12 Midhura 
Kavi.« They believed in 

(a) the temporary character of all wordly pteasurea, 

(A) tbe permanence of bliss attained on emancipation, 

(c) tbe cessation of worldly miseries on the attainment of com¬ 

munion with the Supreme, 

(d) Seirsurrender as the means to the Divine commumoo, 
. and 

(s) the eligibility of all to the cult of devodon. 

The collection of their works is called the Prabaodham. Though 
It was written in Tamil language, it was held by the devotees in the 
same esteem as the Vedas, was coosidered to be a religious authority, 
and was a source of inspiration for devodon. 
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The alvars lay sitcss op eidiisivc deTOtian, and they were fol¬ 
lowed by acaryai who admuted aciiop and knowledge also as pseful 
steps. Nathamnni, the compiler of the Prabasdham of the alvarSj 
WHS the first acarya. He was the sod of Isvarsmuai, a devotee of Vira- 
TiaTayatiipuraiti+ Yamuca was the seoood apostle^ nod was called 
Alavaodaia ora kjog among those immersed in love of GocL A 
profound scholar as he was, he did pioneer work in the domam of 
devotional philosophy.* The pnbjem he dealt with in bis Siddbi- 
traya were : consciousness^ the individual soul and God* He estab¬ 
lished the validity of the PaScararra titeraiurein AgHina-piamanya ; 
epitomised the Gita in GitBrtbasahgraha; established the supremacy 
ofVisau in Mahaparu^-nirnaya, and composed hymns in praise of 
the Divine couple viz, Laksfni and NBrayapij known as Catus-^lokl 
and Stotra-ratna.*^ 

A vast literature having a bearing on woiship of thus 

lay before Ramanuja. He culled suitable material from oil these 
sources at his dispcsal and prepared his own works of which the 
Sri-bh3sya is tecogoised on all hands as the most outstanding* 

As has been indicated above, the Sara or Vednuta-sara^r the 
Dipa or Vedinta-dipa and the Sn-bhssya arc oommeotaries on the 
Brahma-sDtra. But it is the Gadya^rraya, Nitya or Bhagavadaradhana- 
krama and the VedarLhasaograha^f and not the Vedanta-sara and the 
VedSnta-<npa as Keith has wrongly stated in the Encyclopaedia of 
Religion and Ethics," that arc Ramanuja^ independent works. 

The greatness of Ramanuja really lies in the success of hb effort 
to elucidate canonical scriptures. He was, however, not the first to 
do this sort of work. The theistic tradition cdsted even before the 
time of Saflkara, as is indicated by the stray references to it made by 
But Rama DU] a, while admitting that many other scholars such 
as TaOka, Dramida, Guba, and Kapardi had made attempts similar to 

his,“^ discovered that tntich of the earlier theistic literature was lost 

and Some was very brief. lo consequence, he fdt the need of elabo¬ 
rate exposiriou of the theistic literature that still existed* Therein 
no doubt that he worked hard to fulfil the need for which the Vaispa^a 
community indeed owes him a debt of gratitude* 
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2. »r 3 qfq^rwa- stwft ijq?Trf?i Tq^qi j 

L V.) 
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{?n)Fqra^ qM qq!|Tfrfq^,Fq fft 2*59^ gqq, 
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13. 5’^RJ*[ qrfqTcT ? qq qqfif (PTqqerq 

13. ’Cq: ffTqrfq^qtrq jTRjf q^t i 

qFs0WF^rSFt 5Ff fqfq |qT fqfqfear: (qqq^ i j. ,v) 
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ij, fTqflq 5^113 qqq ^FFi f (^^'^q'lqfqq^ H. !l. \st) 
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qcTj^Fq# jrnri^ qm ajrq {Trqjq^jq) 

17 . 5^10 p€ P^s^ir qFfqqiFnqq ^qf:q (q^rmTOn) 
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q?qR qrqi qRFqramfe^q^TTOlfe I (W5q5„qq ^ 

19. qTqqtqR*>fiFfTqT5q jri^qFsqrrq q (qq^^FFT; 

20. ♦nwTqs'si^j'fifqTqqfqrfq: ^cq^F^Fq: i 

5TH5qF|3t qqnjiq-f^i^q^; (fqe^xttffq L V IX) 

2t. TXqq: q^qf^J; CtqqTqq; 

fN^F<jqrr qr-qF fqqiirt ^-qfiqT (Fq* q» ^c) 

22, sqfq q%fnf?q qsft q^qr^TFr^p- q | 
qqrtqqftq ^ ijTFljf qqq^njq i) 
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23. *TT5ic«f 1 

TfTT^ ^ irT?r?Fiii?r 5 Rr ^15> r^|; 

(*Tff*r TTHfpip t^ivs) 

24. %r^fit^jn<n: T 5 i:srrin tfe 

ar^Rt »ri5rt**R^a ^ ft^u^Tlfcr-^TT^g 
f^nin rffr^jd*• ■”'jff *^n[|f f^^Fa tft ^ 
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I T«sJi US) 

25. ^ ^IfT^ 3 ■r| T 5 ii^iTt?f ^'t^Srg*'^ FitVi-nH 1 

strrifrT firPr^ a feiTKarr^iRh; 1 

(THW*! t*, 

26. 9 ^ ani^t^, 

^ara^tT ^aej^rwfassa waifa ^ ea aRimsi 1 

( 5 ra 3 «i Tt^Rji? n. K. t) 

27. *r^»i«f; ^T^fr ni^fa (ao srf^s^ u* >(-1) 

28. *1^ »rr ^ R5R^iR5*ifa 

29. <T 4 P^T^r; Ta^r; (^r® ar® ) 

30. ?[^'ae*n iiTftftT^>a 1 ^fw &^iil ar («ic sj®) 

31. •T^artRif wfarfij RfiffJiftr 1 

awffflwj 5 ft% sr#& 1 (qii-as^fq) 

32. RR- ire^ ^rsqin^ 1 

TT 3 ^aafei^% 3 ?f?a% j (q^^i^) 1 

33. ^ sirsRfa STR ?ija«r i 

aa? 7 sta?f% JTayfqqr: (arR q^raij) 

34. ^rrTOnafiitaw q^f^BtTRRi^rqrii 1 («na^a%ar) 

35. famarfir * 

ifR irtniiVRflRjii 1 (iif^'fiiraF|ar) 

36. 5 Tt iiq-ar: ma: 

sRqfja 'fsnait aa a^rafaar^nnr (Fa^aal^ar) 

37. aaffa F^^nf ancSTw: 

<twmrara aaFaafa^Rlag’aaT: 

®Ff 3 qa^i^Firatif^ 1 (fwa^-^iar) 
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38. ^ i 

iff^qrtpf; I 

59. ('f) iflsnUHTlf # Tto#. » 

a¥*TT%i*i*i*r =ini a^f??r irftPnir: ) 

(sit) sftcisrpff %% fftw; «^ir; i 

*KKWi I *£^l3 BfUl^TlSR (»if 3 R!lTT%n) 

Refrences from 31 to 39 quoied frem article XXV of J.R.A.S., 

1911. 

40, 55 sT^'iPm I 

(srlsinSt v;;; 

41. ai?|' ^ ^ 5 ^ITR ITB I 

jftaiftB fnT 5 tiir*R TBBB (sTRCTwmw) 

43. sJifa’fPi g^rfirsn^ "i^wFciTfwraT 1 

fsrs 'iltTR tT^r sriffi^ iriiqJiT^raif t 

^ "Wtaii*! flirf*C 4 I 

BTtftTB 5 f\B^ B*?T SIRTTPRIf 1 

srr^ij 5 iRfB?n»inrPR 3 R!i i 

sft^nFI flBJSiii*! TbtiwI^ TTTB TIRB: 1 (STpB^ri^jg srniW: ^t) 

43. mm qlcqrT srin^ ^r^rg^mg, 

er?f<re{ni5TTfXJiTmwr¥msi%Bv; i.nw: ^ «»rBi*i — s?4— 

*rT*nc*inB^'irB4^m 5m^ msra fBTBsfl&rtr Pr^it i 

(sftmRig 1* v^) 

45. SI 5 T: SeW rmwi 

46. Arranied accordjsg to Alvara-vaibhava by P,B. AvistaAgar^cirya 
of CoojecTeruin. 

47. RamADuja listened to, or rather overheard, for the hist time, the 
stanzas of this ^auiiful hymn recited by Mahapancia in the 
temple of DevarSia at X^Hcl, and was so eoamottred of the thrme 
and style tbit he forthwith enquired of the leciter who the 
composer of the poem was and whether an interview with him 
could be granted. 

4S. ..Of special impoiuace are only the VedUntadipa, the 

Vediatasaia, the VedSrtfaa^saAgraha, which are Independent 
works,..,,,.,* 

(£nC)’Clopaedia of Religion and Ethics edited by James Hastings 
Vol, X, Page 572 Edinburgh, 1918), 
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49. iHT %^R 5 nft i«<TTfirfir 

^ *11 TTreififBww cf'iTtqrTfofif) 

*r5 Td irw THfi^^rmeirii t^. t^) 

50. rt<!jtm+cii+vtHi —e«—ifinr— 

g|%9f—iTTK——ii^«Tfiir*fr?Tfw «rf^3**'”' 

q**n: i (l 5 ivs ¥5 * ^x'^) 





CHAPTER II 


GENERAL SURVEY 
I 

Epistcmalogy: 

The wurccfl qf knowledge rn ichooh—Perccpdoii— 

reAliim—Dftina—Inferciicc—CotnpKruoii Md prenimptiqp Lni!3ud«l in ibTctctwc—- 
VcrhAli tcfljimarcy—Or^ia qf wqcds—Reality ii qu^liBed. 


About the uattifc of the Ultimate Reality both Sankara and 
Rstnaauja differ greatly frcun each other. The former 'riews it as 
unqualified i the latter as quiliGed. Whea Rsmaouj^ aays ihtt 
Reality is qualified, he means that h has certaiu attributes. AU the 
three means of knowlcdgej perceptioa* inference and scriptural 
tesdmotiyj according to him^ corrobomte this view. An account of 
Ramanuja's view of these three means of knowledge is given below. 

Tht Scufces q/ kmwUdgM hi dif^fTmi jcAwir. 

Gotamaj the founder of Nyaya phibsophy admitted four means 
of knowledge : perception! iufcrcncej analogy and verbal tesiimonyJ 
Kaqada^ the founder of the Vai^^ika system of philosophy^ as the 
tradition goes, admitted only two ^^inference and petception. In 
this conucccioa it may be observed that although his aphorism 1-1-3 
dearly recognises the Vedas as a means of proof*! y^t ibe later 
philosophers of the Vaik^ika school included verbal lesiimony aud 
analogy within inference as is ^evident from the Bh^sS-pariccheda of 
Visvanatha * The SaUkhya recognised three ways of knowing ; per¬ 
ception! iotctence and scfipiuia] testimony.^ Patahjuli! the founder 
o£ Yoga philosophy^ agreed with St^bya * The Frabhakara school of 
MimAiiisa added presumption as the fifth means of knowledge to the 
four of the NySya.* The Bhfl tta School of M imams a and Adv aita 
Vedanta* added non-perception (anupalabdhij as the sitth instrumcnc 
of knowledge.'^ The Purapas added two more—sambhava (inclusion 
of the lower within the higher! aiithya (trndiiion)^ and thb reached 

*VMi9^UL, bewexYT. held pcrapiian (anubhm) Id be tbc pcly maim la the 
rraliunna o( Rcalitr^ 
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the total of eight But Ksraajiui a sticks lo three imiy ; percepLiOD, 
mfetcoce and scriptural Mflddhva^® and Nimbarla^ 

agreed with ROm^nuja. The system of Valtibha did not admit any 
dehnite number of the sources of knowledge, but Laid the greatest cm- 
pbasifi on scriptural tesrimomy*^ The Acintya^bhedabheda school 
also believed in the three ways of knowing—perception, inference 
and scriptural testimouy^^ 

(il) PfTCipthn 

It 13 the atman that cognises sound, touchy cotour, taste and 
smell it is again the atman that thinks and discrimiaatesJ^ This 
is the view of the Upani^ds ; and on the atiihority of these scriptures 
Badarayana holds the same view.^* Ramiau|a only follows suit.*^ 
The stman docs not^ howeveij come into direct contact with the tt- 
temaL objects but with the mind. The mind in union with the soul 
has contact with the sedse^rgaos which in turn come into contact with 
the external objccES.^^ The sense^rgans arc means of knowledge in 
so far as they thus enable the atman to cognise. They are of two kinds 
—the externa] and the iDtcma!. Those sense-organs which lie on the 
surface of the body are external. The auditory organ lies in the 
orifice of the ear, the tactual is spread over the stinp the visual is in 
the eye^ the taste-organ -is in the tongue and the olfactory one Is in the 
no« 3 e^ The nund, owing to its peculiar jntemaHcy is rightly called the 
inner aense fan tab karana)^ AI! these six organs are but meana of 
knowledge as disiinguished from The knower which is the atm an itself. 

According to S^Okhya system^ cognition belongs to buddhi-'* It 
is in association with the buddhi that the individual soul fpunisfl) 
cognises but does so only meiaphorically.*** According to NySya, 
cognition is an adventitious quality of the atmao, which is due to 
psycho-physical contact.** According to Advaita Vedaoia, the atman 
in its noumcnal aspect is pure consciousness.** It is in its pbeuomeaal 
aspect that it becomes congrnisani of objects.*" But RiiuSnuja diBera 
by bolding that cognition is an attribute of the souL 

Perception is of three kinds : God^$ percepibut perception of 
the yogis and perception of ordinary persnna:** The iast^ again, is of 
two kinds: detennlnate (savikaJpa) aod indeterminate (nirvikalpa)* 
*'The only difference between indeterminate perception and determi¬ 
nate perception Hes”, Dr. J N. Sinha explains, the fan that the 
former is the perception of the first individual among a number of 
objects, belonging to the same class, while the Uiter is the perception 
of the second individual, third individual and so oa,,.„.In determinate 
perception we perceive in addition to the obfcct possessing a struemre. 



28 


THE PHILOSOPHY OF RAMANUJA 


the stfucrurc the dumcter of the smsctuie as being coaunoa 
ibe whole class.*®** fn the case of indeterminme perception^ an 
object Is percetv^ed for the first timcp so that what b perceived is only 
the peculbr arrangement of its parts (simsthand)^ fo the ca&eoftbe 
detennioate peroeption, on the other baod, the arrangemeat of the parts 
of an object is comprebended pot as its peculiar aiirihuii!, but as the at- 
tribtice of a class of similar objects^*^ Vhich is caUed and which 

reallf diSerentiates determinite perception from perception of inde¬ 
terminate Itiad^ There is^ howeverp a diSereuce of opinion as to the 
nature of uirvikalpa ptacyaksg as understood by Ramanuja* Accord¬ 
ing to somC] by nirvikalpa perception Rnmaauja means ^the apprehen- 
aioD of a thing at the first moment of cogoition^ while others take his 
mcaniug to be *iht apprehension of the first mstancei^ However that 
may be^ Ramanuja holds that indeierminare perccpiicu really^ ioade- 

quate apprehension of things, involving the knowing of only some but 
uot all of their qualities.” He also holds that this kind of perception 
admiis of specificatio£L**i aod ihus dlfici:^ f^tudamenially from the Nyaya- 
VaiScsika school which concdve$ indrternuuite percepiioo as abso¬ 
lutely non-specific apprehension. 

Id place of the six kinds of contact between the sense-organs 
and the exteroal objects admitted by the Nyayt and Vai^:|ika, only 
two kbds are accepted in the Vigj^tadvaita school. They are : con¬ 
junction (saihyoga) as in ihe case of visual perception of a loitis^ and 
dependence on the conjunct (samyukt^^rayaoa) as in the case of per* 
teptioD of colour etc. of the lotus,** 

But the question artier as to whether the object reaches the 
sense-orgauSj oi the latter reachei the former. The answer is this. 
In the case of our perception of smell, taste, touch and sound, an 
object reaches the sense-organs. In the perception of the fragraocc 
of a jesmioe flawer, for instance;^ the air laideu with the fragrance 
conies in contact with the nose; and we sense it to be fragranr. The 
juice of an unripe mango comes in contact wUh the tongue j and we 
have the sour taste. Ice comes in contact with our skin and gives m 
the sensation of coolness. The sound produced by ihe blowing of a 
conch is conveyed by the air into our ears. The process in visual 
preception is however different- The eye does not wait for the object to 
approach it, but iiself reaches ii, however disiaoi it may be. Just as 
the sun renchesj through its rays^ the disiaot regions illumined by it, 
similBrly the ocular rays reach in no time even the remotest objects,* 
The Ny^ya also accepts this view^** 

Vi^istadvaita includes memory in perception, and, therefore, 
docs not recognise it as an in dependent means of knowledge. Recug* 
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□Jtipa (praiyabbiflLa) is. al^ci viewed to come under pcrccptioa oa ihe 
undersundtng it is s combmadoiiL of direct perception (anubbava) 
and recollection (smrrij. If 1 see Soma-datta loday after a year and 
recognise him, I have the fednd of knoiipledge known as the praiyabbiSji 
which obviously involves nothing but perception and memory. Con- 
lecture, doubt and intuition are also included m perception. 

Rgatitm 

According to Vi^i^tsdTatta, there is no knowledge which does 
not correspond to a real object. Even erroneous eipericnos are no 
exception to ibis rule. This is the view which i$ embodied in the 
doctrine of *SatkbySii* accordiojf to which knowledge necessarily 
relates to the real. What then is the nature of erroneous pcna:prioii ? 
We may misiake a distant rope for a snake, but on appioaetung 
it we find our pfevious knowledge to be erroneoas. Now Raminuja 
holds that in the case of erroneous experience the object is real in so far 
as some of the attributes of a snake are Mtsient in the rope j but they 
being only a few of the attributes of a snake^ we cannot call the obiect 
snake. That is why our knowledge of a rope as a snake is erroneous. 
It is not erroDcoua ia the sense that it does not correspond to a really 
existing objea-*® Further, the rope and the snake do contain in 
oommQn a certain measure of the five elements so that the former 
exists partially in the latter and vice versa. When an object possesses 
some aspect (eka-de^) of another object, they are said to be similar 
to each othcr;^^. According to the doctrine of quintuplication 
(pafLclkaratLi)j one elemeni contains, io some degree, portions of 
other elements. Earth for example is consiimted by the earth element, 
but it contains in addition, water, air etc. On the basis of the view^ 
the Vi^biadvaita bolds that any one thing has the qualities of oU other 
things. So things are, in a sense, simibr tu one another. The 
similarity io some cases is ao vivid as lo produce confusion. This 
explains our erroneous perception of silver tn a nacre. Tbe silver- 
portion is, however, so meagre m the nacre that we do not use nacre 
as silver. When the nacreous qualities arc perceived in profusion in a 
nacre, our error disappears. 

On duaiTu 

fia daisy ana's stacement that a dream h may 3 ^^ has been diffe¬ 
rently interpreted by Sankara and RarnSnuja. For ^abkara, mSya i$ 
unreal from the absolute viewpoint i and dream is equally so." He 
bolds that Brahman^ tbe basb of all pbenomena) apprearence, is alone 
real, because it docs not change ; whereas the appearances being of a 
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changing and evanesctot nature, are false. Being is absolutely real, 
whereas btcamiiig is only relatively so. Whatever is siib)cet to timei 
place and causation is said to possess relative existence. A dream 
vanishes when a person wakes up ; hence its reality is relative, Even 
the world consisting of particular things vanishes before B nmin qh 
whom true kf^owl^dge has dawned. The reality of empirical world 
cannotj therefore^ be regarded as absolute when compared with that of 
Brahman^ The absolaie being is called real and relative illusory by the 
followers of Advaiia. Dreams are thus unreal, according to SaOtara. 
The author of the Yoga-Vafiisthaa bad already declared the dream 
phenomena to be unreal. **The waking man^^ as Dr, BXs Atreya has 
explained, ^^considers the dream experiences utureal and visionaiy^ 
while to the subject of the dream ir$ own world is really reah and the 
waking experience is regarded a$ unreal and non-existent.”^ 

According to Vi^isiadvaira, on the other haod, the world is not 
a mere appearance : but de^nhely real. Things such as the sun and 
the moop^ the oceans and the mountains do not cease to exist for us 
even when we attain true knowledge. On iht contrarp, a man of true 
knowledge sees in ever>« thing the grandeur (vibhDti) of God.*^ Rama¬ 
nuja thus holds that the world of experience is reaL According to 
him^ the phenomena of dream are very astonishing (may9)^ The 
dreamer experiences objects that are not experienced by others in com¬ 
mon with him. Badariyana calls a dream may9| because its nature 
is parti ally manifest, Only God, the Supreme Person, can project 
such straoge objects” Au individual soul aUo can work such a 
miracle at will when h attains emaudpationi though it$ creativity is 
in a state of suspense when it is iu a stale of bondage. According to 
Ramanuja, in the dream siste the dreamer is made by God to enjoy 
pleasure or suffer pain, as the case may be, as a ennsequcnce of his 
minor actions,'* Dreams are also believed by Ramanuja to indicate 
the good Of the bed future of the dreamer. In ihis respect the 
drcaoQcr has no controJ ofhia own over his dreams. 

While the atirhor of the Yoga-Vasistha reprds wish-fulfilment 
as the cause of dreams, R 9 m 3 nuja holds that the cause is the will of 
God. The dream objects are thus real for himp because they are 
created by God. RSmlruja^s view that God is the creator of dreams 
is akin to the doctrine of imported dreams. The othets are ^repro- 
duciive^ (Boubhma), 'conative' (Pranhita), ‘ctcative" (KaJpIta), ^physio¬ 
logical* (do^ja) and *coiigenitar (Bhsvaja).'' 
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All cognidofk 13 thus real. The acfliya has set forth his ?iews 
on this point in detailSj hut has not refuted the views of others. The 
views opposed lo Ramaoufa's are chiedy these 
(a) Atma-Khyaii of the Yogaeaxas,* 

(^) Asat^Kbyiti of the MadhyoiikflSj 
(«:) Ahhyati of the Mlmajhsakas^ 

{d) Anyatha-Khyaii of the Naiyaytkas, and 
(fjl Auirvacaniys-Kliyati of Advaita of Sahkara,*^ 

Professor J.N. Sinha has enumerated and explain ed 6ve more views 
In his booh ^Indian Psyebob^* They are ; —^Alaukika'Khymij 
Sadasatkbyati^ viveka-Rhyati, Prasiddhartha^K-byStii aud Sat- 
Khyati. It is oecdlcss to say that the last view in this group is advo¬ 
cated by Ramsnuja^'^ 

{B) 

The second source of knowledge is ioferencre. fts basis is per¬ 
ceptual knowledge. As perception judges its objects as qualibcd, so 
does inference. Racoapuja distinguishes two binds of bis inference;; 
{fl) inference from the observation of particular cases i,?,, mductivei 
and (() iofeieiice rating on general uuths i.t.j deductive," Inference 
is again twofold : (n) inference for ope^s own sake and (^) inference 
for the sake of others.** 

Knowing the concomitance of fire and smoke, Devadatta goes 
to a mountain. There he sees a cloud of smoke rising from the peafcj 
and recollects the relatioo of smoke and fire. Observing smoke on 
the peak* he infers that it contains fire* TUs is an instance of infe¬ 
rence for oneself. The inference for others consists of five premises 
viz^ (tf) proposition (pratijfa)^ {b] reason (hetuh (f) example (udsha- 
rapa)^ (^} application (upanaya) and (r) concJusiou (nigsmana). The 
Visi^ffidvaita does not^ howevcri attach much importance to the num¬ 
ber of premises in a syllogism.*^ 

Reason pUys an importanc part in sylJogism. If it is not vafid^ 
ihe bfercuce wilt be unsound. The condudon that there is fire bi 
the mountain drawn from the existence of a cloud of dost therein 
will be wrong. False reason appearing in the guise of i true reason is 
a fallacy (heivabhisa). It is of five kinds : 

1. Unproved (isiddha as in ‘The lotus of the sky is fragrant 
because it k a lotus such as the lotus of a lake'. 


*Va£f ^ who idvwalccl AiiiiK-|Q].yXii 
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2 p CoBtmdictory (viruddha) as in ^Matter is clcnia1> because 
it is ffisfaiDDcd like umc*. 

3. Inconclusive (AuaikSouka) as in ^Sound is cictntli because 
it is keow^able like time/ 

4. Futile (Ralatyaj'apadista) as io ^Fiie is cold» because it is a 
subsuocc like water/ 

5. One that has a sttuugcr argument on the other side (pra- 
kara^asama) as m 'GckI is non eternal, because He is devoid 
of eteroal qua Hues/ 

Cimparison 

The followers of Gotama admit comparison (upamaoa) as a dis- 
ebet source of right knowledge.*" Knowledge by comparison Is the 
knowledge of a thing throagfe its similarity to another thing previously 
known p Recollecting that a bos geavaeus (gavaya) is like a cow^ a 
mao concludes that the cow-like aaimal which he is seeing iu a forest 
h a bos gatvaetiSn This is an instance of knowledge through compart- 
SOD. But ViSlsfadvaita docs not admit it as a separate source of know- 
ledge^ It may be indndedj says SrinlvSsad^aj cither in percepuon 
or in inferenee or in verbal testimony. It may be included in percep¬ 
tion because it involves recollection. Since comparisou requires a 
sort of concomitauce^ it may be included in inference. Its inciuslon 
in verbal testimony is also admissible on the ground that recollecrion 
may be dne to Instructiou by somebody cbe/^ 

f^«jutrtptlan 

Presumption is held to be an independeut means of knowledge 
by the schools of Mim^sfl and Advaita Vedanta. It consists in the 
deduction of one thing from the dcclararioo of another. If Devadatra 
is found fat despite his is king DO food during the day, it should be 
presumed that he eats at night. But the Viristadvaita VedSuta does 
not regard presompiion as a separate means of knowledge, but, like 
Gotama, includes It in mfcrcnce/^ 

11 should be added here that according to the Viristadvaiia 
school, the objea of iufcrence is not unqualified but qualified. The 
reason is that inference is based on memory which in its mm is baaed 
on pert^prion, the object of which according to ibis school, cannot 
but be qualified (savise^aj, 

(CJ Flfftai 7>jfriiiaiiy 

The ihifd meaof of hnowledge is ^abds {uroidj which b either 
sftcTcd or seculsi. The Vedas, accordiog to ihe orthodox opioka 
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which Raoiaiiujft shares, are Qot books of hunao authorship, God 
gives the Vedas to Bi»hma in ihe beeinoing of «ch Kalpa.^ The 
Vedas arc divided Into two Beciitms. One of these deals with the 
sacrificial rites and rituals : the other with the natoic of the Lori*" 

The coDtcots of the Vedas are threefold— hynuis (maalra), eipla- 
nadons (arthavsda) aod injuncdons (vidhi). A bjinn suggests the work 
to be done. The value of arihavada lies in cither comm^ding the 
desirable or condemiung the forbidden* In other words, it is prompt 
ing and dissuading respectively for commissioo and oroission of a 
pa r ricniar act. An injunction consists in directing a person to o 
what is beneficial to the individual or society.*^ 

The Vedic atatements are ail aathoriiative and reliable. There 
are other traditional scriptures and they are also to be depended upon. 
The Purana and the Idhasa are also acceptable.** Similarly the 
AgamasaUo are held in high esteem in the ViSistadvaiia 

In the ^ri-bhflsya, Ramanuja has argued at length the authontadve- 

ness of Paacaraira scripture.** 

^riiuvasadasa holds that even the secular word is a means of 
right knowledge, provided that it has the merit of expectancy, com 
p^tibiUty and juxtaposition. 

One pardcular word canoot convey its sense in the absence of 
other words required to complete an idea* The word Lotus’ cannot 

give OS ihc idea of a complete and concrete sitiiatbo. We expect 
HI know more about it. The meaning is complete when wc hear 
some such thing as M see a lotus in the pool." Hence the importance 
of the clement of expectancy in a statement. 

Similarly all words should be camisteiitly used. A sentence 
devoid of consistency cannot be a means of right knowledge. *Fue 
bums hay' is an instance of compaubiUty, whereas 'water boms the 
ftwr h ME. 

The third quality for a secular statement is juxtaposition. The 
words are to be uttered one after the other tUl the sentence w com¬ 
plete. If the proposition ‘Bring me a ring' is divided into three 
parts, and each part is uttered after every half an hour, ii conveys 

no meaning, aod so cannot be regarded as a verbal tesiimony. Iso- 

lated words do not convey sense. They are therefore not helpful. 

The Nyaya*vai^esika school also regards these three qualities 
a, essential to a secular word's serving as a source of nght 

klikfiwicdgt. 
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In this attempt to establish ibat ^he cbjeci of fcacipledge deti^ed 
from verbal testimony is also quBlifitdt BtimBnuja rtsena to gTamniaT 
and the theory of the origin of ffotds.^ He seems to folios' 
Sakaiayana and YSska who hold that words origioate from verbal 
toots.^ He then argue!S that every word is derived fiom ihe dehoitc 
union of a tool and an affix. Every suffix gives some specific 
character to the verb to which k is added. The suffk for inS' 
lance, gives a particular shade of meaning to the verb "Kf'i and as 
a result we hiVE the word'Kartr'meaning a doer. This is inic of 
all affixes added to verbal roots. The suffix ^man'^ ixi Brahman must, 
according to Ramanuja^ add some character to the root *Brhi% and 
the word ‘Brahmao’j the product of the union of the iwOj must neoess* 
arily stand for a qualified objecL Hence aocording to verbal testi¬ 
mony too, the object of kuowledge i$ qualified (savi^^]. 

But some word^ originate from onomatopoeia^ others from the 
union of two or more words or parddrs ; mil others the results 
of haplology. Even the ancient philologist G^rgya whom Yaska, 
the author of the MiruktSj summarily dismissesj suggests that a word 
should not necessarily be derived from a verbal root*“ Yiska, 
3 ska; 3 yana and Panini seem, bowevetj to lay special emphasis on 
action. In consequence, they hold that even substantives are based 
on verbs signifying action, Ramanufa i$ in Bgrcemcnt with them^ 

Ramanuja makes spectaJ use of verbal [esdmony in proving the 
existence of God, How can wc koow with our cogent logic a ihing 
which transcenchr the sense-organs ? The syllogistic arguments do 
not carry us further. The ticarya has^ thereforCp laid stress oo verbaJ 
resrimony. Like Sadkara^ Raminiija has understood pratyak^ and 
aoumana of the Brahma-sotra as ^ruti and smrij respectively and 
m this respect both differ from the Naiyiyikas who understand the 
two terms as respectively signifying peretpdon and inference-“ 

Ramanuja says that arguirteots are laeffectual inasmuch as they 
may be refuted by cnunicr^arguments. Human arguments, he opinca, 
are production of human intelJect; and the arguments advanced by a 
person are liable to he refuted by another person.** Raoianuja 
therefore adheres to the scriptural testimony in matters of a trans- 
cendeutal naturc^ The arguments put forth to support the scriptural 
findings arc^ however, to be respected ; and the scirya has deed 
Manu in corrnboradon of the view-*^ 

It has already been seen how R^itiaouja has employed perception 
and inference to prove the determinate nature of the object of 
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knowledge. Ii remains to s^ec how be employs the tbiid souecc of 
knowledge i.e., the scriptura] lestimoDy^ to prove the some. It may 
just be noted that, according to Ksm^ntijoj the scriptural testimony » 
the only iafallible proof with regard to ihe nature of oldmate Reality, 
The scriptures tell us the truth ** be says and adds that they are more 
aflecponate even than thousands of parents.** They teach us that 
ultimate Reality is qualiSed. The Cbandogya, for example^ declares 
that It is existent (Sat)** ; the Bthadarattyaka states that It is bliss 
(ilnaiida) and consciousness (jsauaj**and the Taktirlya meations 
that It is inAnite (anaota].** If Reality were unqualified, as Sankara 
holds, how then could It be thus predicated ? A predicate qualifies 
and characterises the subject. The scriptures ascribe to Reality 
names such as firahtsan, BhDmao j and the very naming presupposes 
characterisation. The word 'Brahman* suggests that It :s great and 
It nurtures the creation.** Reality is thus qualified. The denial of 
sattava, rajas and tamas lo Reality is not a denialof Its esseatiai 
qualities such as truth, consciotisnessi bliss and infinitude. 
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Costoology 

Codttlic c^cicEti fccd die in&t«rtal ause—EiralutkMry change b God's. 
iwjda—The pcfiiecB of i^eluibii—Sasac ofgwii—EvQluiioa €>f grw dcineidi—The 
pofocefl of qiiintupliatioc—RftmBnuja'a rtjcctwn of ih* atoinjo theory—Adv^iu *nd 
VuufSdvmitft—SBAhhym snd VUii^Hdvaita-^The ’why"' of •cxationi. 


The questioa m to whence this uniTcr^ came into being wa^ 
under discussion even in the age of the Rgvedi. How beautiful 
Vii^vakanzsa Bhauvana’s interrogatioa is—Where did the creator sit 
down to forge the creation and with what implements ? Which was 
that forest and which was that tree of which the Deii^ made this 
world The problem of the origin of this world seemed to be so 
intricate and insoluble at times that once Prajapatij the author of the 
famous Nasadiya-snkta was ootDpelied to own his defeat when he saidj 
'"Who can know the origin of this worlds who can say ? It is also 
doubtful whether the very Supervisor of this world in the highest 
heaven knows it or oot/*^ 

The aagea postulated a crcaior of the world. Many passages 
bearing on the theme can be cited from the scriptures * God b 
refened to as creator iu the Gayairi itxi which is held to be the 
essence of the Vedas* The SvetaWaira Upanisad says the same 
ihiog,* The creator is termed as Furu^^ Skambha, Brahman and so 
on. The Yajurveda says that this imiversc is the creation of Fiuu^.* 
Atharva-veda says that Skambha has propped up iht heaven and the 
earthy the intermediate space and the directions; and that He is 
pervading the creation.^ The Taittifiya Upanisad saya that Br ahman 
is that from which this universe comes our» wherein it stays and to 
which it goes back,® 

The popular term for the creator is l^vara (God]« The 
followers of the Nyfiya school hold that God is the efficient cause of 
the world and the atoms the material cause. Orthodoi Sifikbya does 
not idinit the existence of God and explains the problem of creation 
tn terms of the natural evoludon of Prakftl (matter). Advaita Vedanta 
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hoJds that ErahmaD is DOD-differeDiiated being aod explains creation 
with reference to the docttioe of super-imposttion and iEnsicn, 

Accord mg to God is both t he cffideot and the ma* 

lerial cause of the world. Both conscious souls and unconsdous 
inatter qualify Him. It is in matter supervised by God that ihe 
process of evolution and dissoluiion takes place * The soub aud 
matter are modes (prakira) of God who is PrakSiiu. The changes 
take place in God as praksra^ whereas God a:S prakinn remains 
ebangdess*^*^ In the case of the individnal ^uls al^o the change does 
not relate to its essence but only means either contraction or expanSJOn 
of consciousness.^^ It is thus that KamSnnia holds God to be both 
the efficient and the material cause of the creation.^* 

The view of God as the material cause of the universe, one 
might object, amounts to holding that the evolntionary change of 
matter is a chaoge in the essence (svarupa-pariuama] of God. This 
objecuon Ramanuja meets with refcreoce to his view that the evolu- 
tionar}' change takes place only in the mode of Godj but not in God 
Himself While elucldaiing the relarioo between the prakan and ihe 
prakArin^ the ^carya has conveniently used the terms of ^arlra (body) 
and ^ririu (soul). He then argues that God may be both the 
efficient aud material cause of the world just as a person (^irin) b 
both the efficieot and the material cause of the nails and hair growing 
in him.^* 

God, according to Raminuja, unites within Himself the animate 
and the inanimate beiogs. All beings from Brahma to a tuft of grass 
owe their existence to Hb will. It b under His guidance and super¬ 
vision that inanimate matter starts^ m the beginning of a kaipa, to 
projea ibia cosmos. It is by Hb will that the nnivcffic revolves. 
God's wiil is not, however^ the will of a despot, but funcrions in 
accordance with the past deeds of the embodied souls. 

God wills to be manyp so that it b at Hb wUJ that pralqrEj 
begins to evoive. The primeval stage of matter is tcchmcally called 
^avyakta* or uomanifest. Of the avyakw is bom the ^^mabat-tiitva.' 
The 'mahat'tattva* produces '‘abahkara’ which is threefold—ibe 
sattvika, rSiasa and t^masai They are called Vaikarikij Taijesa 
and Bbutadi rcspscrively. Eleven organs emeigc from the saitvika 
aspect. They are ear, skint eyeS| tongue (as an organ of taste)^ uose, 
tongue (as an organ of speech), hands, feet, anus, the generative 
organ and mind. The hrst live arc the organs of knowledge, because 
they enable the soul to know things. The next five are the organs 
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of because it js by means of ihtM (bat tbe soul performs 

actioos. The elevcath is the iimer SCDSO (maoas oi mmd)^ 

RAcDEouja admitted only hve kinds of oogoitivc organs^ but 
^nniTOsadasa^ a later s^olai of Ram3utija sebooij added oiuid to this 
list and thus admitted $La kinds of them/^ When an indiriduaL soiit 
departSj RlntSouja saysf tt is accompanied by the mind and the hve 
Sense-organs. But he did not subscribe to the view that the oonaiive 
organs too acoompacy the depaoing soul. In this Ramanuja stands 
upon the authority of the Gua svhicb deaily siates that the departing 
soul is accompanied by six organs onlyJ^ But SriniTasadasa held 
that aU the eleven organs accompany the soul at its departure from 
one body ro anoiher.^^ Vasudeva Sastcij a commentator on Yatindra- 
maia'diplka^ has tried to interpret RamSauja in the light of 
^rlnivasidisa’s view by statiog that the actioa^orgaus^ like the sense 
orgaoSj accompany the sod at dcinisc*^^ The Gita is iodecd in favour 
of the view that only the sk sense-organs accgmpaoy the soul when 
it Leaves one body for auocher, a view which Ramaaoja endorses. 
But the Brhadlrauyaka speaks of the departing souFs being 
accompanied by eleven orgaas/^ As regards the number of the 
organs in a living bciugj Ramanuja also menrjons it to be ekven/^ 
There ts a topic in the Brahmasntra dd the number of the organs, 
ond both Sahkaia and Ramauuja are at ooe in interpreting it by 
holding that tbe organs are eleven and that they are subtle.*^ 

Mind ia the eleventh organ. It receives diSferenc names accor- 
ding as its functions. It is called ^buddhi’ when it decides^ *abaiikara’ 
when It mkconceiveSj and ^dtta^ when it thinks." Both Sahkara and 
Ramaouja agreed on this point.Mind is auxiliBry to koowlcdge. A soul 
knows an object with the help of mind. All the synonyms as well as 
the diSereot phases of cogoidon are^ therefore» used to denote mind 
metaphoKcally or in a secoodary sense. The Veda says that mind is 
knowledge (pra-jflana}^ cognition (cetas), and substranun (dhrtl) ; and 
adds that it is the iuiemal, immortal light. It h said to be located 
in the heart,.^ and is regarded as very speedy or rather the speediest 
of all thlngi.^^ It is also pointed out that notbing can be done without 
its assistance.^ It is difficult to put it under resiramt^ and it impels 
people to icdOD through iti manifold acbvc phiscSi just as an adept 
coach sets in motioo the horses through the reins held by hUn.^ 

Thi Pr&ciss Ewlution q/ tht Gr&jj Eltmtaii. 

The tamasa ahahkara produces the tanmatra of sound from 
which comes ether. Ether produces the tiumatra of touch whence 
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comes ail". Air produces ihc [aimistia of colour wbiefa io its turn 
produces light. Light produces the tuuDiem of tiste from which 
emerges water. Water produces rhe taomstra of »mel] which gi?C9 
rite CO eiith.^ Tbit process of evolutiou is different from that admtt-’ 
ud by SahUiya m this that according to the latter chetauiasa ahauXSia 
produces the five taumitras which in their turn produce respectively 
the five elements.*® 

Tfipticalion ii iht werk of Pofa Brdhman. 

TriplicatloD (trlvrticaraoa) of the eleuieots b not the work of 
Brahm9j says Ramanuja. Btahma ii himseJf born of the cosmic egg 
which is a cooglomeratiou of triplicated matter. The triplication iSj 
thereforej the work of Para Brahmao.*" The Yoga-Vasi^tha equates 
Brahms with cosmic mind * which has imagined the world idea*. *The 
Brahmi creates ihc world through his imagmative activity with the 
freedom and skill of an artisL*** Buc^ according to Rimtnuia, the 
cosmic egg is produded by God (Para Brahma) through the triplica* 
tion of the eiemeuts which he brought mio existence beforehaiLd. 
Larthj water and light are unable to produce anything before ciipli- 
ration. It b only after the elements are mixed that they can produce 
anything- Thb intermixture is suggestive of quintuplication iboj** 
according to Yatindramatadipik^,*’ 

Tfta pfouu qf Quiniuplicaiion, 

VcOkatanatha says that having evolved the five elements^ God 
divided each into two parts. He keei^one part intaa and divides the 
other into four. The four sub-divbions of one clement are then mixed 
with one each of the maior divisions of the other elements. All the 
f*ve elements thus intermixed are called quintupHcated (pafLcikrta).*^ 
The following tables will make the process clear :— 

FIRST STEP 

Elements in their entirety. 


SECOND STEP 


Elements divided into equal halves 
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Thhd Sup 

One half or each clement is kept aside, whereas the second half 
is sub*dividcd into fouf parts. 



FoufXk and ih Jiiuil Sup 

Four smaller parts of each element are miied with the grcatci 
part of the other four elements. For instance, the first smaller pan 
of ether will go to the greater pan of air ; the second smaller part 
will £o to the greA^er part of lights the third smaller part will go 
to the greater pan of water ; and the fourth smaUcr pat: wiU go to 
the greater part of ether* After ether has hem dividcdi air will be 
divided in the same woy^ Then the turn of light wiU come , then 
that of air j and lastly that of earths Thus the scheme of quintupliea- 
tion would be complete. 

The universe is made up of quintuplicated elcmcots* But then tt 
may be asked : why do we call water water and light Lights when they 
contain cerialn percentage of other elements also? The reply is this. 
In each conglomerated clement one particular element pfedomiaates i 
hence a parEicular name is given to each,^ 

CpfffUr in Ethet 

According to Vi^i^tSdvaiia, colour exists in ether too inasmuch 
as the process of quintuplication puis the element of light into it* The 
ippearanceof blue colour In the sky is thiu explained.^ 

Z>irrr/fen ner a separak caUgOrj 

Unlike the foliowers of Nyflya and Vai^sika, the Vilistadvaiia 
does not admit OiicGtion (Dik) as a separate category. The latter 
explains the existence of Dik with reference to ether by statiog that 
it is caused by the movement of the suo ^*^ 

Rdmanuja*j t/ the Aiomk Thaory 

Ramanuja is opposed to the atomic theory. Gotama and Kap^da 
seem 10 be silent on the question of the nature of the creation 
and djssoludou of the universe, but later writers belonging to xhek 
schools have dealt with this question. They believe in God as the 
creator of the universe^ It the will of God that sets the atoms on 
funciioniag in the beglimiDg.^ Combination of two atoms results in 
a diad. Three di^da are formed Into a ^trasarepu ^ and four such 
trasarepus arc formed into a caturanukai and their further combina- 
tjon rtsuks in grosser thiogs of Innumerable variety. But Ramintija 





















COSMOLOGY 


-*5 


States [tat the view of Ka^ltU roust be rejected by those who aim at 
the highest bliss. He says-just as ^afikam had done befoie-that 
the followers of the Vcdic tradition have cot accepted the atomic 
theory of creacioo.** 

A Cmlrait bttwttn Advaita and 

According to Advaita, the ears, skin, eyes, tongue and nose are 
produced separately, in an order of succession, from the sattva parti* 
cics of ether, air, fire, water and earth." The combined saitva 
particulars of the elements produce intellect and mind.^® The organs 
of speech, the hahds, the feet and the oagans of evacuation and genera¬ 
tion are produced separately, in an order of sueceslion, from the rajas 
panicularsofether, air, fire, water and earth.*1 The combined rajas 
prides of the elements produce the five vital airs,« This process 
differs very much from that of ViSUtadvaita, as will be clear from the 
following tables:— 
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Jtumiinuja’i d^trenct from SaHthya Vitw 

According to RaotSaujs, matter evolirea under the supervision 
ofGod, whereas the Sailkhya does not postulate His existence. Even 
a theisc should not hold, a follower of SaOkhya would argue, that 
nature e?ales under God’s supervisioii, hecause God is regarded by 
the scriptures as incapable of any action,** If the supervisor is 
a propeller, a question would arise : 'Is God a propeller of matter 
through His own activity or simply by His pioximity ? The first 
alternative cannot hold good, for there is no aaiviiy in God, as the 
follower of Sadkhya would urge. The second alternative too, is, 
according to Ssfikhva, equally unsound, for in that case even a donkey, 
for examplcj may be regarded as a propeller in the case of the ori¬ 
gin of a pitcher, The adherent to Sahkhva, therefore, holds that 
lust as a cow’s or a mother’s milk fiows on, by itself, for the sake of a 
calf or a child i similarly unconscious matter unfolds itself without 
external influence, for the eminicpadon of the purusas.** To this 
RamSnuja objects that no noii*intelligent thing can produce an effect 
in the absence of an intelligent guiding agent. Wood for instance 
cannot form itself into the shape of a house or a conveyance without 
the agency of a carpenter,** Although some instances may he shown 
where the non-intelligem matter seems at first sight to work of itself, 
yet a deeper insight would reveal the controlling influence of an tn- 
telligeni principle.** In cases such as water coming down from the 
clouds, one may indeed say that iion-intelligcnt water works of itself; 
but such a statement would be wrong, because, as Ramanuja reminds, 
the scriptures teach us that God iudwells and controls water and so 
on, 

Tkt*Whf afCttoHm. 

Just as an individual creates dreams to fulfil bis wishes, similarly, 
according to the Yoga-Vasistha, the Cosmic Mind creates the 
objective world to fulfil Its will, for 'the law of evolution of rise of an 

objective world is the same in the case of a dream . -or of the rise 

of a cosmos l'^ The existence of cosmos is ascribed by Yoga-Vasistha 
to the creative activity of Brahma ; but "the rise of Brahma in 
the ocean of Brahman’ has been stated to be the most mysterious 

fact,** . . , . 

The Rgveda reveals that God created the world as it had been 

before** Bsdarayana favour* the view and maintains that the names 
and forms of this world are the same as in the previous creation.^ 
According to Ramanuja, the Supreme Person remembers, at the term- 
nation of dissolution, the constitution of the preceding umverse, wilb 
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to become mmifold and creates the world.^* The process of crefltion 
aod dissolution goes m repeadog iiself Kalpa aftea Kalpa. Th«o is no 
end of this cycle. He is the Lord of all, yet he has engaged Himself in 
the work of creatioa. The motive which prompts Him is notbiog 
hut sport He fisblons the universe by His mere wilL He is 

busy in the affairs of the world just as a great ruler arranges a game 
at balb simply for his tmusement. The creation is manifold. There 
arc beings of various types—high, middle aud low. But God is not 
open to the charge of cruelty and partiality» Ramanuja i^ys, because 
inequality of creatbn depends upon the deeds of mdividualsnub.*^ 
On this point there is agreement between Sankara and Rlma* 
nuja.*** 
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Ill 

Ethics 

ActioOf kiuiwlcdgc ftfld devotion—DBiotettttediicB and equanunitf—No 
forbiddtEi act km ia to be dene—Riaitinciatjoia of acu iprmging out of dciin?— 
Af^tiofi Dec8Hi7 III all stiigca of life^knowlcd^ic—D cvoBm—^ a^Vairi on aetkm— 
The four ktiv^ of action—¥*jSI% etc* arc not to be rrttnquiihcd—permiMiDC to 
eat probibitEd food only for Mlf-prcicrvation—AasuniptiiMi of n diiki'i aiiiiocle 
—fa ttbiiil dUchai^ of duties Ii worship of God. 


Wnca a miQ cjojss to kaaw ih^t worldly pka&tircs are but 
trausUory aod mt£ed with p^iOji he loses interest in ihc^, and tfies to 
tape a different form of pleasure froEii a higher pUne^ specially 
dime ; and with a t^iew to artaintug it, he has recourse to the various 
sacrificja] riles ordained in the Vedas^* These cleborate riiesj ii is 
believed, lead the soul to the paradise of Indrsj the abode of pleasures. 
These pleasures are undoubtedIj superior to chose of this world| but 
they are also txansitory. For one is bound to return from ludra^^ 
paradise.* A w:se mau is therefore not iuclined towards such rituals 
which are die causes of re-birth. 

The scriptures have suggested three noeaas of attaining salva¬ 
tion—action, knowledge and devotion* For Ramanuja, the last 
h the principal one ^ and the former twoj its auxiliaries* 

The essence of the theory of action as taught in the Gita is that 
whatever action a man performs should be performed disinterestedly 
i. e., without aiming at the consequences.^ Duty is to be done for 
duty^s sake^ and nor for the sake of any reward to be had here or 
hereafter* All actions have their appropriate consequences, but wise 
are those who are neither puffed up at their success^ nor defected at 
their failure,* One who can receive success and failure with equani¬ 
mity is a mao of right action.^ It Is not for ns to look forward to the 
result; we are only to work, regardless of consequences. No for¬ 
bidden action is to be undertaken, because it cuskes the mind impure. 
Acts springing out of desire (klmya karma) are to be renounced 
but sacrilicesj charity and austerity are not to be relinquished.^ 
They arc to be performed so long as the body persists." It is a wtoug 
idea that man can attain salvation by giving up all actions. Aaion 
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at all of life. Without action life would not be 

worth living. Au action performed in obedience to God will not 
produce bond age. On the contrary, such an action will please God** 
and produce perfectioii for the agent. 

Knowledge consists in the correct understanding of the differ- 
eace between the body nod the soul .‘*3 The body h an effect of 
prakirU which is always changing^ whereas rbc soul (pum^) is ebange- 
ke$* Both prakrti and puru^ arc without beginningThe soul 
enlivens the body just as the sun illumiues the wotld,^* The three 
gunas—sattva, rajas and lamas—constitute prakfti ; hence they belong 
to the physical side and not to the spiiitual. When the soul 
rises above the influence of these three gu^ias, it enjoys immortality. 
A man who follows the path of kuowkdge is never disturbed by 
outward happenings. For hintj pleasure aod pain are alike. He 
docs not aspire after praise, nor does he dread censure. He does not 
care for honour or dishonour^ because he is linaly established within 
himself. 

Devotion is saturated through and through with bve. Every 
man has a desire to love and to be loved. This inborn iuclmatlon 
towards love results in limited pleasure. But if it is directed to 
the Supreme Beings it results in unlimited and endless happiness. 
God is to be loved as a father] a mother^ a friend or ^ lord. He res¬ 
ponds ID an appropriate manner to whatever relation man establishes 
with The love thar changes with changieg circumstances ts 

not true love» but selfiEhness. In true love there is no cstpec ration of 
any reward,^* The true devotee cannot but love the lord. Those 
who love worldy [hicig$ and the Lord simultaneously are persons 
whose love is only partiiL Even such partial love is^ however^ better 
than no love. But wbeu compared with purci divine love* it pales 
into insigniflcance. God is Himself love concrete. He cannot ignore 
the devotion of t devotee. He welcomes even such an bumble thing 
as a Icaf^ a flower^ a fruit or water offered with devotion. The in¬ 
visible God re veaU His gloriousj divine form to the devotee in ell 
mercy^ and grants him fellowship in His celestial abode from where 
there is oo return to this world of misery 

According to Advaita Vedanta, action primarily purifies the 
mind, and devotion contributes to its coacentiation/* Secondarily, 
their result is the attainment of Pitrloka and Satyaloka respectively.^^ 
But the veil of ignorance is removed only by ime knowledge. Sal¬ 
vation, as Advaita Vedanta holds, can therefore be attained only 
through knowledgeand pot through action and devotion. The 'prog- 
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ressive relcast^ (Krama-naukii) which a devotee attais^ i$ not the 
final aim of the ^riptnres. It merely a stage preparatory to the 
final ideniilicatlDii of the iDdividtial with Bralunaii. At the dawn of 
true knowledge^ a devotee attains salvation aloog with his deity 
HiianyagaibbtH^® The Krama*nnihti resulting from devotion to the 
lower Brahman is thu^ only subsidiary, whereas the *quict release" 
fsadyo-mukti) coOHeqncni upon the knowledge of higher Brahman 
is primary- Devotion cannot then Lead to salvation in the strietesi 
sense. Simihfly, as Adv^iita holds, action can only help an aspirant 
in purifying his mind^ but cannot be a direct means to his emand* 
pation. The scriptures have prescribed act ton j Bccording to Sahkarat 
only for those who are still labouriug under ignomnee (avidyS}.^^ 
Actions arc to be performed only until true knowledge dawns. They 
have no value for a man of knowledge just as the digging of a well 
has no value for a mao who finds himself in the midst of a deluge-*'^ 
A man desirous of an empire does not make any effort to obtain a 
fann.*^ The various actions viz those that are to be pet formed every 
day, those that arc accidental and those that are desired arc for a mao 
of knowledge as futile as the prohibited oaes*^ The absolute cessa* 
tion of transmigration (simsara) is possible only In saonyasa which 
means rtnunciadon of all actions.^ Knowledge alone is conducive 
to real happiness. Even knowledge in connemon with action (iflans" 
karma-samuccaya) is of no avail with regard to the aitainiDeni of 
final liberation,The alternalive view on sannyssa and tjflga and 
the preference for karma-yoga as expressed In the Gits holds good, 
according to ^aUkara^ only in the case of those who tread ihe path of 
action and not those who have choseo the way of knowledge.^ Hoc 
only chose who foUow the path of actioOs,'bui also those who devote 
thcmscU^ to the task of placating God are said, according to Sankara, 
to be living in the dirkness of avidya.** 

RlmSnuja however differs from i^ahkara. According to hira^ 
aaion promoies devotion, and so it should be performed even by a 
man of knowledge so long as he is alive.*^ Foe a man who is quah- 
fied TO pursue fflina-yoga^ Haminuje says, kariua-yoga has superior 
advantage over jS^a*yoga^ because the former is easy to perform. 
One is to perform actions till the god Is not reached—saU^ation is 
not atcained, 

Bsidarsyana held] that the highest benefit (puru^artha) accrues 
to t person from vjdya and not from action^^ Ramonuja has the 
same view, and while commenting upon Brahma-sucfa 3.4*1. quotes 
from the Upanisads such passages as man of knowledge reachM 
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[he HighesL*** But he holds thfli Esdarayana ooJy opresses hett 
bis difference from Jaiminj who held that a man is most benefitted by 
action,** And he Adds that the word ‘VidyS’ used by Badarflysoa 
means meditation uponj and des'otioa to, God.** 

On the view orRSmSouja, knowledge is only a means of redemp¬ 
tion, so that it requires the co-operation of different kinds of action. 

He compared knowledge to a horse which, though a means of convey¬ 
ance for his master, requires attendants, grooming etc. The horse 
will, of course, carry its rider, but a smooth riding requires certain 
actions on the part of the rider ** Action is manifold-thc daily 
(nitya), rhe accidental (naimitiika), the desired (kamya) and the 
prohibited (pratijiddhaj. Thai a man of piety should eschew what 
is prohibited by the scriptures e.g. stealing and lying goes without 
saying. Again, such a mau has, really, no liking for them ; he also gives 
up those actions whose origin lies in desires. To give up such actions 
is called renunciation which is an essential characteristic of the 
religious aspirant.** The daily duties, however, such as ablution and 
oblation and the accidental ones such as bath at the time of lunar and 
solar eclipses are to be performed. The sacrifices, alms-giving and 
austerities tend to purify man and hence they are not to be relin¬ 
quished,** One should cultivate the habit of remaining calm, subdued, 
satisfied, patient and collected.** 

It may not be out of place to note that Ramanuja agrees with 
Badarayana in putting no restriction on food to be taken by the 
religious aspirant, A man of wisdom, according to him, may eat even 
prohibited food, but be may do so provided that such food is absolute¬ 
ly needed for his self-preservation.** Thcacarya has mentioned the 
case of U^ti, a prominent theologian, who ate prohibited food to save 
himself from the ravages of a famine, bur who eventually refrained 
from drioking prohibited water when the right kind of water was 
available elsewhere. 

Ramanuja holds that the duties relating to various a^ramss also 
are to be discharged by a man of wisdom,*^ because karma contri¬ 
butes to vidyi. In this respect he differs from ^aOkaia who a£5rms 
that there is no necessity of karma for a man of knowledge. 

If rightly done, action is not detrimental to final beautitnde. 
Not only the daily and the accidental actions but also the desired ones 
can procure emancipation, provided the agent surieuders his agency 
to the divinity.** Such actions as the eoostraction of temples, laying 
out flower-gardens, sweeping sacred places, plucking and gathering 
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flowers for the worship of Gcsd procure perfection for the agent j and 
by perfectioa R^m^nuja means cooQmiinioo with God,^ 

Learning isgood^ but no uanecessary stress is to be laid upon 
it. It is to be given up at some stage or another^ and the attitude of a 
child is to be assumed, says Ramanuja in agreement with some of the 
teachings of the Upaoi^ds and Badarayaoa. But wbat is the nature 
of a child^s altitude ? RSmanuji replies that it is an atticude devoid 
of pride and anogaucep It is however only the absence of pride etCi 
that shoutd be ^imed at by an aspirant and not the cbild^s wilful 
behaviour which is prohibited by the scriptures.*^ Control of speech 
is another special feature of the life of a man of icnowlcdge or 
devotionj who is accordmgly called a muni/^ 

All these actions are auxiliaries to the religious way of life in 
more or less the same sense u are the dudes pertamlog to the 
asramas. The Lord baa said that faithful discharge of one^s own 
duties is itself the worship of God^^ 
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IV 

Ootologkal Categories 

Malter—Tioie—Pure eswoee—Ceiucioiisccw—Jcmli-God. 


Godb one and wiihoutaMcOddj tbc scriptures say." Btit this 
according to Ramlnuja, does not mean the non-existence of individual 
soaU and matter. What it really means is that there is only 
one God and that He is matchless. Yamuna had argued io bis 
Siddhi-traya on these Sines,* and Ramlnuja agreed wth him. The 
philosophy of RamSouja is a philosophy of devotion ; and devodon Li 
possible only when a devotee has an object of deTorion before him. 
Rsmanuja established the non-diiality of okimate Reality by aigning 
that God has all the dt (consdous) clement and the acit (non-consci¬ 
ons) stuff as His modes (prahara or Sesa}>* but he made it quite dear 
that individual souls, matter and God have their own peculiar qualities 
by virtue of which they remain distinct from one another.* While 
dealing with the ontological aspect of RSmdonia’s philosophy, we are 
therefore required to notice in particular that the AeSrya believed in 
three principles viz., the dt or consdous souls, the adt or unconsdous 
matter aod Ifvaia. The aothor of the Sarva-darsaua-sarigraha has 
cited a verse epitomising these categories.^ Cit is many in number 
and is of three types—the bound, the emancipated and the eternal, 
Acit is the unconsdous principle characterised by three gimas—Sattva, 
rajas and tamas. I^vara is the Almighty who rules over all from 
within and without. 

In place of the two terms employed by Ramanuja me. dt and 
adt meaning respectively the individual souls aud matter, VenkatauStha 
has preferred to use ‘ajada’ (non-inert) and ‘jada’ (inert) respectively * 
The latter terms have been mote in use specially in the writings of 
later ViSi^t&dvaitins such aa Ananiarya* aod ^rinivusadssa.* Accord¬ 
ing to Venkatanatha, substance is twofold—inert and noo-inert. The 
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fol lowing table will give a more compptbeasive idea of the various 
kinds ofsobstauces:— 


I 

Non-substance 

(adravjra) 

'sattva', ‘raias'j 
'tamas*. ‘iabda’, 
‘sparSa’, 'ttlpa', 
'rasa'j ^gandha', 
'samyoga’ and 
'ukti'. 


Being ftaitva) 


Substance (dravya) 

I 

I 


Inert pda) Non-inert {^ajada} 

r I I "i 

Matter Time ‘Pratyak’ ‘Parak’ 

I 

1 I r~; ;t 

Souls God Fare Conscioaa- 
essence ness 
(Suddha- 
ssttva) 


IUb dear from Uic above cable that Venkaisnathfl divided sub* 
stance (dravy a) into siitj namely^ matter [Prakrti)i time (kaia)i pure 
essence (Buddha 5 auva)j consciousness (jfiaiia)j soul (jiva) and God 
(Isvata)^® Anantlrya is of the same opinioa^^ and ^riniv^sadasa has 
also admitted all these calegones.*^ 

An inert {iada} substance is that which is not sclf-ihutmued ” 
It is twofold—matter {Prakrti) and time Cklla). Matter is beginning- 
less/^ but subject to mutation.Sattva, rajas and lamas are iis three 
qualities.^*—the qualities which induce men to act.*^ At the cud of 
a Kalpaj all movable and immovable things enter into prakitt which 
is then undlSereutiated.^^ Again^ at the begiooing of a new 
kalpa^ prakrti brings forth^ under Divine supenusion, all 
bcings^movingand iioB.*nioving+^* According to Anarit3rya> prakfti 
has four phases. In its first phase it is called ^avibhakta 
tamas' and is like a seed lying on the floor, showing no signs of 
change. In the second phase it is ^vibbakta tamas^ and is tike a 
seed which has been sown in the soil, and which is ready to undergo 
changes. In the third place it is caUed ^akpra'which is like a seed 
that has absorbed moistute from the earth. In the fourth phase 
it is ''avyakta’ which is like a swollen seed ready to grow into a 
sprout.*^ Prakrti, then, develops gradually into'mah3n^ ^ahahkara’, 
the sense-argans* the subtle and the gross dements. It conceals the 
nature of God from individual souls, Romanuja says, and perverts 
cbcLr knowledge so as to believe that tt is an object of their enjoy¬ 
ment.^ This is the Divine maya*^ But this ma y a is not a mere 
appearance or purely phenomenal on the views of Raminuja as is on 
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that of Advaita VediDia. On the coatrary, it is» Ramanuja holdSj as 
real as the praipi of SaflWiya or the atoms of Nyaya-VaiSe^ika. 

Tim 

The conception of time is very old- The Rgveda mcotions that 
God created the year after he had created rite (rta), truth (sitya), 
pigh r (ratri) and ocean (samudra),®' The Yajurveda tells us that 
all the 'moments’ (nimesa) came our from the Refulgent Person I'.e. 
God.** Vasudeva Abhyankara, author of Piafciia, a commentary 
on the Yatindramatadlp'ifca, supports the ancient conception of time 
by basing himself on the authority of Chandogya Upanisad and the 
Taimriya Brahmaoa. According to him, the expression 'in the begin¬ 
ning' occuring in the Chandogya Upanisad (6-2-1) *Only Sal it was 
in the begiiining, O amiable’,** indicates a distant past; aod the 
word ^then* contained in the Taittiflya Upaoisad (2.B.9.3) ^Neither 
ascl nor sat existed ihcii% ^ similarly points to a very remote pasi^ 
Ramiciuja himself has not said much about tiinc. He has^ howeverj 
only incidentally referred, in the VedarthasaOgraha, to several 
divisions of time from a Rt;nf50 to Brahma’s life-time.*® According 
to classical Viiistadvaita, time is one of the fundamental categories. 
Though an inert substance, it does not possess the three qualities 
of prakrti. It is eternal and three-fold—past, present and future. 
Time has found no place as a separate category in the Sankhya ^stem. 
Sudi staiesieDts as God transcends limiladOBS of lime, occuring 
in the Yoga-sutras*^, do not indicate whether Patahjali and his 
followers recognise time as a fundamental reality. The Nygya-Vajlesika 
school, however, included time in the list of substances** recognised 
by it and this was in agreement with Vi^istSdvaim philosophy. The 
minor divisions of time as recognised by \*i4istadvaita school, ate 
as follows J— 


IS 


... 1 kaftba 

30 

ka^chas 

... t kala 

30 

kala 

1 muharta 

30 

muhucta 

I ahoraira 

IS 

iborstra 

1 paks^ 

2 


[ 

2 


I rt\i 

3 

Ttus 

I ayana 

2 

lyaoa 

... 1 


There arc then ‘yogas’, ^man van tans' and 'kalpas’. 

A kalpa is a day of Brahma, His night is also of the same 
duraiion, and his life-iLmc is said to be his hundred years, which is 
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tcdiDically called and the half thereof ^parurdba. Bsmanujij 

howevcTj states that Vaikuntha is not affected by the modes and 
changes of time. In this SrmivSsadasa agrees with 

A non-inert (ajada) substance is that which is sclf-illumihed 
(svayamprska^). It is of two kinds : the one existing by itself and 
the other eiisdng for another. An individual soul is a non-hxert^ 
selLillumioed substance odsdug by itself* God is also a substance of 
the seme uature. Both are theiefoic called ^pratyik^. The attributive 
coDsctousQcss of AH individual soul is aI$o non-inert and self-ilJtirDiBcdj 
but it exists for another viz. the indiriduai soul, A substance simibi 
in nature is 'pure essence' or iuddha-sattva. Both are called *paiak'- 
KamSouja himself has not meutioued the divisioiis of dt (Vehka tanE- 
tha*s ajada) into ^pratyak’ and ^paTik% but the terms have been freely 
used in later writings of Vi^i^fadvaita philosophy* 

Comdousmsj 

Cdnsdousness is an attribute which caouoi be separated from 
the subject. It presupposes a self whose attribute it is. The relattcn 
of an individual soul with its attributive consdousness is like that of 
a gem with its luminosity.*^ It radiates from the centrci the soulj and 
reveals, not only itself but the external objects also. An individual 
soul is notj howeveii identical with consciousness; both are distinct* 
But since the latter subsists in the former, they cannot be separated 
from each other. The relation of this inseparability is called '^aprthak* 
stddhi’. In its empirical state, consdousness works through the mind 
with which it is usually identified.*’ It is again finite in the same state 
iuasmuch as its scope becomes Limited by seme action or the other 
with which it is specially concerned. But it becomes infinite in salva* 
tioo when its contact with any specific icliou comes to an end.** 

Suddhasatlua 

^uddha-sattva lu Viit^t^dvaita is supposed to be the stuff of the 
bodies of God and the individuals in a state of purity. The Brahma^ 
loka or Nitya-vibhati n also made up of the same substance. But it 
IS i uteres ting to note that Hamaouja has never said so. Tic Aclrya 
has* on the contrary^ mentJoned ihai the Divine form is His own 
essence (svarupabhuta) just as His bliss, consdousness and other attri* 
butes are*** As regards the word ^Brahma-loka^ he takes it to he an 
appositional (KarmadfaSraya) coiupound which suggests identity of 
the two 3 Ncver±e]^, duddha-sattva seems to have been a contro^ 
versial topic on which the followers of Ramanuja have differed from 
one another. According to somej as VchkaT^a^tha points out, it is 
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mcrt da); soine Eutmc^ia that it is primarily inert but secoudarily 
or mctaphortcaJly niua-inm ; while others affirm that it ts purely non- 
inert.^ But aU believe it to be a substance different from the saitva 
aspect of prahrtL^. I propose to discuss this topic m dctailm the 
chapter on the Divine form. 

Silf 

The self or the individua) soul is a finitebut real substance. 
It is not merely a produce of saper-imposition or ignorance. It isj 
bowevetj a knower or the knowing subject. It Is not mere cousdous- 
ness which it possesses as an attribute/® Its nature is, really, twofold: 
it is conscjonsness and at the same time is that which has conscious- 
ness.*^ By 'cid-rtipa^ is meant seff-lllumination.^ But the sclf- 
illutnlned self is a knower and not mere illuminttioii Oi knowledge. 
Knowledge presupposes a subject and an object too. The verb *to 
know/ must bave^ like any other vetbi a subjeetj and being a transiiive 
verb, it must have an object also.** The knower^ Ramanuia argues, 
does not merely undergo a change.^ It is, he says.a support or a 
substratum (asraya) of attributive cooaciousucss which is its own 
essential ciualiiy/^ The a m an who h charaetensed by consiousness is 
also the support of consciousness just as a gem is the support of its 
lustre fprabha)/'* Auanrirya holds the same view.*^ According to 
the Ch^ndogya Upanisad, the atman is that sdf-consciotis principle in 
man which knows^ T smelly speak p bear and thinkThe Brhadara- 
nyaka says that consdousness is the eternal attribute of the soul/® 
Cnnsdousness being a soul's iuscparablCj eterotJ and essential attri* 
bute^ the soul aud consciousness arc some times ideni]fied.*° The 
followers of Kapva tecension of the Satapaiha Brahmana> for instance, 
use the word ^Vijdaua^ in a icsi where the rollowers of the Madhyau- 
dina rccensioii use the word ^atman’/^ 

Souls are eternal and many in number. The ^vem^vatara says 
that God is the eternal of the etcruals and the conscious of the 
conscious.^* He Is one and fulfils the desires of the manyH The one¬ 
ness of God and the multiplicity of souls is taught in the famous 
gayatritext also^ Ramanuja regards the atmau (the indhidual soul) 
asapu.^ The word is generally translated into the English 

word 'atomic^, but Schraeder says that it does not mean*atomic^ but 
The heart is said to be the scat of the soul.*^ The Giti $ays, 
Tcoplc discuss among themselves and hear from others much about 
the soul, but none is able to comprehend it.' Why ? Because the 
real nature of it, says Ramanujaj is coacealcd by the will of God/^ 
None in this world has escaped the forgetfulness of one'^s real nacure. 
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From hupadj the preceptor of the gods, down to a vaoaapat] or a 
blade of grass^ each and every aoal is suflTcriiig from its illusory idcati* 
fication with the body. Such concealnieiit of the real nature of the 
soul is uuiversal among mankind. It la most difficult to overcome." 
DevotiOUj howevefi proves to be the only way out." 

It is of itiiercit, in this coantcUon^ to notice the following 
clastiGcadoo of Lodividual soutSj offered by Srinivasadlsa* 
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R^cn3Dii)3*s God h the one objecc of supreme ador^doUj the 
inEakej hUssruL omnisdent, omnlpoten^^ creator and ruler of the 
uuiver^. The &ve phases of God as menuooed in Vi^isT^dvaita philo¬ 
sophy are > 


I- The TranscoedeDtal 

2. The Hmanadon 

3. The Incarnatioa 

4. The Immanent 

5* The Consecrated Idols 


(Fata), 

(Vynha) 

(A%'atara):, 
(AmaryaitiiL and 
(Area). 


This is the order girea in the Vi^vaksena Sanihita^j which is 
approved by Srlnivasada^*^* Quoting from the PiiScaratra—rahasya^ 
Madbava his^ however, said in his Sarva-dar^ana-sahgraha, that a 
devotee b to proceed gradually from the worship of the idols to 
the worship of incaroatioo i from that to the worship of emanatioos ;; 
then to the wo^hip of God, the Transcendenial; and finally to the 
worship of God, the ImmanenL*^ Ramanujaj however^ has mendoned 
in his commentary to the Erahma-snua 2.2,41 only three aspects : (l) 
Snk^a i. e.j Para, (2) Vyoha and (3) Vibhava®^ or avniara. 

The first is the Transcendental aspect. The nouojs of God*s 
transcendence ts as old as the Vedas. The ^gveda has clearly mention* 
ed that Putusa is not only in the worldj but also transcends the pheno* 
menal universe.*^ It further states that the entire world is only one 
fourth of Divinityj whereas His tbrec-fourths are above As a matter 
of fact, Gpd does not possess four parts : it is only for the sake of the 
conveuience of understanding the true nature of God> F^manuja saj's, 
that He has been held 10 have four parts**^ Id fact, the sacred test 
simply alms at describing the iofinire glory of God. He b, really, 
not exhausEed in the creation, He is much more than thai.*^ Btit 
Para IS not the Absolute of Advaita Vedanta which has no warmth 
of feeling for the creatioo. On the other hand, RamSnuia^s Para is 
an embodunent of love and gtace^ The Adrya maintains that all 
the six Divine attributes arc fully manifested iu the Para aspect of 
God^ The Divine form of Para is, according to him, made of these 
she attributes j ami he calls this aspect of God subtle (SQksina)*®^ The 
Transceudenr God has His own Divine life, and RamaDUja holds 
that it is with this antbropomorphic aspect of God that a freed soul 
enjoys comxauniou which is the summom bonum of human life. 
The second is the Emanation (Vjuha). It is in tbb aspect that 
we Conceive of God as creator, sustalner aod destroyer of the 
world". 
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The tbifd is the Immaoeac (Antarylmi). God >s not only htjsy 
in ihc work of the world, but He also pervades it. It is He who 
supports matter and individual souls, He is thus the iodwelling princi¬ 
ple of the universe. 

The fourth is the Incarnation (Avatlra), God assumes at times, 
various forms—animal, human or divine—as occasion demands, with 
a view to protecting the virtuous, punishing the wicked and uphold tog 
righteousness.^ 

The fifth is the Holy Images duly sanctified. Invoked by the 
devotees, God is pleased to condescend to inhabit the sacred idols for 
the sake of His worshippers. He forgets, as it were, His almighty 
nature and inGoite glory to accept their humble oSetings such as 
leaves, flowers, fruits and water 


References 


t, r. 0 

2 . ''?m 4 iT{rafgcf l tng 

(?tJ !T?r: i sr^^r 


yr: I 

6. aai i?T I???!:' i (d'H^rF-ra^m ? 

7* Esf fsf?? 5n«r7? %Frr l 5^ 

8. 3 f aM i (*ra1fsira?^Pr^T 1^5 

9* aiTOTfT I (fTr^gvFTTm? St- ’I) 

10- ^ af? SlfrF;i^R%T^ 5 

ssrrfiir ?? i (firaTfctfe^tanH 

II, diPr ^ sssTTftrr ifJ i< i 

(traRnra^pRsT, 5*5 

I?. T5Sr (ftsSffdfMdi'SfH*! R) 








72 


THE PHILOSOPHY OF RAMANUJA 

ig. (ff) ^ nMnHi-?ra^ fMs» 

5*n s^^i^inTTferT irffnnfen i 

iss ? n) 

14. 1 t ?n) 

15. »rm4M;*Ttfe ^ pn: 1 ?X- Jt) 

16- 5^: 3TfE!I-r*tTia^ SfS: 

^ sraws I (*ihn^ifffl k) 

17. OTm-^'TJTrfimft ’gpnfn mfwt iT^,Th^ tiH:' 

; ] y-4 ; Ti) f ^q'«rTf5?R?t *lfWSFf*nCTf?7T I 

(TTkr^noi t- \5) 

i8‘ Tllrfa: ?rfil(f+i^4 ^Eii^R§f«THT ^ ^ I 

(irhrnrn^ t- ■j) 

19, ^3HPir4r)*n4<^Mli)Hr6nra?* tm:, ^niilw- 

T5^^t4*T*TW fistr: I 

20, (n) iPTTc^^r^^lV <lf f%TfNin*R5RlF 5fl*i((fl^e* 

.piin^f irrn*i j (ifTW^f^nnr) 

(t) IIOTT: ^ni TiTTWeraFlfim^ I 

(ifi?mne3i t'lf) 

21 , ^iir ipn swinft 

iT?n PifiiwT I 'i. 

22- ^ ?TcT 4i^4l44HT“i'»iiHci t 

?|?lt ^isq^PTf 3tT: ?Tf^t » 

E54i4nr^r5nT «r^TOfT 1 ?«. ?» ^) 

23. ?R ftJtirr srfiT^ ^wrfV 1 ^) 

24- ^ *ft*4T*ra (^5^ V 1) 

25. snw^fHrr «* ^- ^) 

(^5 ?«. 0 El* \i>. X. ^ 

fi'fiErif^'—i!ir*Tp^f^raf®, 131 h inv.' < 

27. 5rrnif<i p: t (jfHr^ t. 

28. (<r) ^pTssrnR#^ ^rprorsT in# fir*nfin ir ^F^^ 55?n% 

(IfipTT^!. ?. n) 

(l") HTxfRlf'R ^iptNr +HrH<ll(H (#!fpT4:^>l ^) 


























ONTOLOGICAL CATEGORIES 


73 


29. (^r) ^ ^rrar Hfqm 3 T! 5^: 5 *n^- 


TT^f I ... 

ctI joinr^l^: 1 

■^Tf^ ’f cT^lm^ff^ W; I t. is?) 

(^) irgT^in pTjt<ir ?5 ^n:5i fw^ ar: iwTf: i 
fn?^ *H<iw 5 ar^Ff^inn 1 
^ 5 TtsRa <w^ ^ 1 

'TSft Hitfirg I 

s'! fTTHTfeiirat W^t; » 

ST ?fcsRjn!Pi atar; 1 


(ir*TT^jt*r L V. n-U) 

(a") *rR^^!i rff^aRT: 1 

?r^'il{)«i'ij*'*i iPt 5 II 

fTOfcTTS af 5 ri% =Pi^ it: F^ar 1 

( 5 i?l 4 Nf^ri!J:) 

(?) TT? ’irafa I 

30. api ^3^45T?r I 

aFTrr^ ^?T?*rRT?Jw 1 (5is?Mf?afriifijr;) 

31. f??y»rT??%FT api a i cr 

TTfatfir I (!I^»Rfflft?tT Its Ho) 

32. «r?3T srniR¥?w? >Tr(onfal!Tr inn«rafTf»i? wRrtsi«r5?»i«iF?^?’11 

(isf^THtiT) 

33- sn??!i >rr:‘ffprtfesrFainnf*R tt%f5'r?TTTpsftff?r ^ ftfN: 1 

(iral^stia^Pi^r fs xe) 

34. tr^rEEfj ^nrijir ^fersrnrp?.fa;?? F^g-m^T^T i 

(sfl^ntir vivitx) 

3 j. Ttm sTfar?!?: ir^: ?wTO!rr ??^ti^ci3?uT?a^pT ri 

^in fa^^gjTT Tg^rgan 1 gcs ^Xfy) 

36- rgtngFTTfiRJT^g %T^ isggRgm ^atcgr^ 1 

(tfttrnar v. ?. \i) 


qT?gainf<T?g%iT jRRfg Ff tnaaTfft ^ m » 
(fr(t*g?gT^ fgfVg^ d^ 4 '?<i!ifg? 3 ir|^% ^ 5 i 


38. 


(afgg^iig^T \. 
?.w^) 



















74 


THE PHILOSOPHY OF RAMANUJA 


59. i{ti^?T^nrrf»Tr ^3) 

40 5(u^'tw^7*iRfir ?RTt 5gfii^^rw*fi 

ITf^SHSl^TiTHfir aH+^kHfiY aqfg^^r: feS: I ^ ^- 

^?TT5q^W I (^’RTBT R. ?. R's) 

41. R^iTRm 1^ 1 

*2 ft 1 ¥44ST^Rf^'nnt<i{ ^4" ^r sniRnriT*! 1 

(?ftilfni) 

(^ftTirtir) 

44. R w f%rasik*r^^ ( ^ ( ^ftnT«i) 

45 . f? snJi-gwr’ST^n^ 1 ftm 1 

46 irfTRf^n-jnTrafrq?!^ 1 

(■sJbrr^ R. R. R%) 

47. R 7iRKkHi irrRT^TRt 5rni¥4^R^ (f*r?n?t^?r?r®^ S'^ 

48* f^rtmiflf^ ir ^nfm.c. ?R. 

49. ^ fq f^a'i^fer^Ist ftir^RRTftrfRT^ ) y* R. RS) 

50. er^gW^ 3 r#?r: fRirm^R^r 

mr^') m -' • 

51. PnrRRc%R wFnW'T^^'H* ?p<i^ 

mitTRPt R ITRUfR 1^".ifET R^f^: Rt 

TrSTC^ ^?. R. R?) 

j2. pRRTRt %RR^%TR1RT 

tr^ RfRt Rt ^RR (^fTRinn: U) 

53. WTttig^rwfRT (r^rter R. rO 

Th« surprising solution of problem, then, is that in our passage 
the word auu does sot mean ‘atomic' but ‘small, little' in the sense 
of spalialJy restricted, 

(Schrader’s Inuoducdon to Faflcaiatra, page 90), 

55- STTtR^'tPr '^rmTT; fiRfir: t 

(>slRrai R, \. RH) 

56, RTRRRRe'Rtriw 

RRRRR^ RRfcf RRR R1»R:, 
tlTTRRR^RRR^l 

MtR ItR R ^ R =Ir II R- R- ^) 

57. TrfFTTtRfRT^TfR^RRR^PTiRfR fR « 

(ijftirrnr R. '^) 












ONTOLOGICAL CATEGORIES 


75 


58. ^I'TT >T*fV?ET JfTJTnft *nT inilT irfffSJnjr <JRT: rt 

l^;n ( (jfknrrR is. tv) 

59. HT^R ^RTfiRT ^ 

fRf^ J {^'ff?R) 

60. HTf 5r^:Ri: snp^is^'iiRT: 

TO I 

SRNcTRS? (TTI ; 

T^r BTfTl^ II 

Visvakseoa Sambita quoted in Praks^a, a commentary on Yaiindra* 
iiuta.d!pik 3 , page 83 

6t, ([W 5TOT : I 

(jtfTt^sTtrT^fq^T, ^ * 5 ^) 

dTi Cra I *1^15^ < t*iifl'it'i^*i*t) 

63- ^ 'TC ap .'I 

sfiR *^R'n?TT ^*r stTR^r i 

(iThfnR 1. vt) 

64. rWjR ^ 5^: v^) 

65. ‘mtR F^rt Tpnf^ !wTRiw 

66. iflq 3^ ifri:?nrw" TRtW f^RT 

ff 5^^: "(IR aRtTPg 3 ^" ^Rlf^fiiRWroiRtr 

ITR gfRcIRWnRI^ ?. 

67. wat TmtrtR t*. «.•». ^) 

fi8. ^ lhq«ii^ I« yu 3 T 5 ^fR ^ ^ 'f I«si“*< • • 

(^frUTIR ^ ^ Vt) 

69- <nr ^ I 5 Rr,R:.^Fts^ 

sp^Fa I .. t^httr fawfi?: 1 

cited by Vasudeva Abhyaittcaia in bis Prakasa commeii' 
tnry on Yatlndra.mata-d|pj][ 3 j page 85) 

70 . ¥rtw% g»l^ I Xt;) 

71. Tel' 5*3 TIH ift 5 r ilTtilT SRTS^ I 






















CHAPTER III 
THE NATURE OF GOD 
Part I 

criiici™ of the viewi of Ssikhirtj Bhffefcira ind Yadavm* 


!□ order to establish his theisdc conception of the uoiveraej 
Ratninuja has crjiidzed the views of his opponents. His polemic was 
mainlf directed against Advaita Vedanta of ^attharaj besides the 
schools of Bhiskara and Yadava. 

The Advaita-vada nsually comprises the views of Sankara and 
bis followers. Before offeriDg his criticiscn of the Advaita seboobj 
Ramanuja points out its main features. According to Advaita^ 
Ramaniija saysj Brahman is essentially unqualified conciousness opiyj 
and though in itself free and self-luminous, it appears to be in bondage^ 
When true knowledge *Thou art Tbac* dawm upon the indivi¬ 
dual he becomes one with Brahman.^ The differences are not reab 
‘‘Some Vedantists bold that there is only one fioite soul and one body 
and all rbe uni verso wiUi its entire multiplicity is hh imaginiug^^^ 
Illusory are the preacher^ the scripture^ the reader ss well as the know* 
ledge attained through the scriptures. And all this is known through 
the illusory scriptures.® 

To Advaita posidon that Bfabtuin is unqualified^ Rim^uuja 
objects thus* The Upani^ads say : *Jt willed to become many^ * and 
^The created beings have their origin in It* arc accomodated in It* 
have their support in It\® Tc’ stands for Brahman and we know from 
these scriptural texts that Brabmaji creates, supports and destroys 
the world. The scriptures also tell us that Brahman is alhknowiag, 
ail-powerful, lord of all > all beings are Its modes ; none is equal to 
or greater than It ; Its desire is true ; Its resolve is infallible j It 
enlightens all* These and other qualities of Brahman^ contends 
Ramlnuja, would be meaningless, should the Advaita view be taken as 
correct. 

R 3 m 3 DU]a then proceeds to refute the Advaita view that Brah* 
man Is real but the created world h unreal." He says that if the 
effect be unreal^ then the Upau^dic proposirioDj Une can know al] 
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by kaowiqg otlc^ would be jiicaaiagk$Sj beciuse la that case there 
would be nothing at all for us to know or there would be confusion 
between the real and the unreal.^ The ptopositiofii ihertfore, can 
hold good only if the ^air be taken to be real. 

It nUght still be contended that some Upanisadlc passages state 
that Brahtuan is devoid of any quality. Such passages are i ^This was, 
O atniabltp only Sat befo^c^® ‘Only one without a second^* *Truthj 
knowledge and in finite is Brahman’*^; ‘Partless, actioakss md quality'■ 
Icss'^^ To all this Raniauuja's reply is ihai here the word 
*ihjs^ refers to the worlds the world 'before' to the state before cfeation.^* 
When the scriptures state that the world was the word ^Sai% says 
R^mannjaj refers to the Le. one whose Soulis (God). 

According to him, the names and forms could not be differentiated 
until the process of creation staricd.^^ The subtle condition of matter 
in the state of chaos is indeed the cause of the gross stage of matter in 
the cosmos^ but Brahman is associated with matter in both its aspects 
as its inner ruler. As Brahman is one and the same in the two casca^ 
the cause is nor separate from the effect. In facip Rim^nufa holds 
that the effect is but another phase of the cause itself. Ramanuja 
further states that the denial of a second to Brahman is realty the 
denial of any other ruler of the universe. The word 'advaita^ (one 
without a second), he continues, docs not imply that Brahman is unqua^ 
Ufied, one and hmuogeoeouSj but that It is peerless without there being 
a parallel to It.^^ 

Ramnnujs holds that the universe tn Its multipliciiy is related to 
God just as a body is to a souL God and ihe universe caOj therefore, 
be no more treated as Identical than soul slud body can be. In sup¬ 
port of this view R^mnnuja quotes such passages from the Upani^ads 
as "Who dwells in airnan’/^ "Whose body is aimanV* ^ Whose body b 
carrhV^ Since the universe consisting of matter and individual souls 
iSj as it were, the body of Brahmanj the names of multifarious objects 
ultimately dcuote Brahman.^^ Thus the word ^thou' in the famous 
statementj "Thou ait That*, signihcs the indweniog God of whom the 
individual soul signified by the word ‘thou* is a bodily aspect, and the 
word 'That' means God who \% the primal cause of the universe and 
the repository of all auspicious qualities**^ As the Upanisads reveal^ 
God is changeless and faultle^^ and the universe is the product of the 
mutations of His body viz. pmkrd^ 

The Advaita school bolds that Brahman is unqualified conscious¬ 
ness, because It has been characterised as ‘consciousness alone' by 
the scriptures.^ But RUmnuuja disagrees by holdiug that conscious- 
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is an attribute of BrabmaD, and that i substance possessing an 
attribute canuat but be qualified.^ The soul, in factj is knower and 
knowledge—both in one. It bos, [heneforej cDDsciousness as one of 
its attributes. The soul cannot he identified with consciousness for 
the simple reason that it is more than conscious ness. Moreover, there 
is definite evidence in the scriptures to show that Brahman is qualified: 
‘The Reality is all-knowiog®* and all-pervading’, 'Its perceptual and 
energetic activity is inherent and manifold.®* Consciousness is thus 
only one of the attributes of God. How, then, can only one of them 
be taken tu reveal His entire nature ? The mention of truth aud 
consciousness os qualities of God leaves no doubt about tbe fact that 
He is qnalified,** The expressions pointing to God’s being devoid of 
attributes (nirgupa) simply mean that He can not be said to possess 
the attributes which belong to objects other than Himself.** 

It is urged by the followeis of Advaita that the unqualided 
Reality is self-Iumioous and that there is no need of pioviog that It 
is unqualified. All words, again, indicate the qualified nature of the 
thing; and if qualifications am set apart, there remains an unqualified 
self-luminous entity which is pure consciousness fjilaptim^tra). To 
this Ramaeufa replies that even the word 'self-Iumioous' (jfliptima- 
tia) signifies something particular, because the root and the affix of 
which the word consists together have a particular significance.®* 

It is further urged by the followers of Advaita that Brahman is 
ever luminous by itself in Its entirety. But RSmUnuja contends that 
if Brahman be purely self-luminous, the super imposition of the not- 
self ou It is impossible.** Snakchood cannot be superimposed on a 
rope so long as the latter is lumiaous. If one specific character viz 
jSapli, however, be admitted to Erahmao on the authority ofthe sacred 
texts, other specific qualities mentioned in the scriptures such as bliss, 
infinity and truth should also be attributed to It. 

If it is contended that there are in the scriptures passages which 
deny attributes to Brahman fneti neti), it would be necessary to en¬ 
quire into the nature of this denial. What, then, is the real meaning 
of the denial of aiiribuies to Brahman? Rimanuja replies that 
Badarayau^ himself has made the point dear in the Brahmasatra 
3 -£'X2.** What must be denied to Brahman arc the qualities which 
signify its limitations. The scriptural denial of mohiplidty to ulti¬ 
mate Reality, Rxmxnuja poiuis out, means only this that nothing exists 
independeniiy of God,** In other words, all things in the world ate 
animated by God; they constitute His body, so to say. There ts only 
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on<G&d in the universe* and the dcdial of intjUipliciiy is intended to 
sirengthea the belief. 

The followers of Advalta hold that BrabmaD in Itself is unqnali* 
fied coQscIou^aess* bat that when Its essence (svarupa) h concealed 
by nescience^ It appears to be maoy^ The vietv* Ramanuja cantendsj 
is DOt sound for the following reaEcns. 

The concealment of lummosity bj nescience may mean either 
of ^wo things t (i) the obstruction of the generation of Inoainosity j 
f2) the exLinrdon of lummosity.*** But since* as the Advaitin would 
himself agree> the Juminosity cannot be generated^ what he could 
mean here would be the csciinctjoa of luminosity which is the saetlc 
thiog ns the extinction of the very essence of Brahman,^ 

Two of the statements made by the Advaitn school about 
Brahman are w^oiih noticing here. The one b that nescience (avidya) 
cannot sjBTcct the self-lumiuosity of Brahman | the other is that it is 
owing to nescience (avidyl) that Brahman* in Itself one^ appears to be 
many. But KamSnuja objects that the two propositions are contra- 
dictory to each other * for the former denies that nescience affects 
the Brahman^ whereas the latter affirms that it docs. 

According to the Advaita school^ knowledge of the identity of 
the jlva and Brahman—the individual and the absolute ^removes 
nescience, Ramanuja objects to this proposition and advances bis 
objection in the form of a dilemma. If the disillusionment is a part 
of the essence of Brahman^ there is no reason why anyone should 
make an effort to get rid of the illusion. The effort wouldj really^ 
be useless. Ifj on the contrary* the dbiJlusiDiunent is distinct from 
Brahman^ no effort On the part of anyone would succeed in getting 
rid of Lhe illusion. In other words* disillusionmeni being either 
essential to or distinct from Brahman* the attempt at the aitaioment 
of disillusionment would be either supetiuous inasmuch as dislUti&ioo- 
ment is cccrnally real bed; or it would he absurd* because the disillu¬ 
sionment is never attainable.^^ Besides^ the know^ledge which is 
said to be the means of the removal of nescience ts itself of the 
nature of nescicijce^ How can it then remove nescience ? 

Another difficulty^ according to Rimanuj^^ would arise thus. 
Who is it, it may be asked^ that knowis the world of phenomena to be 
unreal? It must be either Brahman or a super! mposLtJon on It« If 
Brahman Itself be the knower. then the Advaitin must admits obvi¬ 
ously inconsistently with his position* that Brahman, as characterised 
by the quality of knowerhood^ is Saguoa** If on the other hand, the 
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koowcr is Qot Bjrihman Itself but a supcricDposiUon on It, then, 
R3m3nuja argues, the snperLmposiiioii as well as its cause, tic, 
Dcsctcnce should be admitted by the Advaitin to persist."* 

The knowledge derived through illusory sources must, argues 
R3m3nujaf be illusory or false. Ramanuja illustrates ibis argument 
thus* Suppose a man, while walkings sees a tope lying on the road 
and mistakes it for a snake and becomes afraid, Juit at chat 
moment, an tcquainEancc of his, whom he dcRnitely knows to be a 
liar, happens to come there and tries to disillusion him. Bui all hts 
efforts to persuade his frieud to give up fear fail and the fear persists* 
Similarly, the knowledge derived from the so-called false sources of 
knowledge must be false and useless. So the followers of Advaita 
should cuber regard the scriptures and the contents thereof as totally 
real or desist from citing from them to prove their posit ion* 
Rsnmnujai therefore, points out that in the sacred on which the 
school of Advaita also relies contain do words or etepressions whatever 
which divest, or aim at divesting, Brahmnn of Its qualities. 

Ramanuja then turns his attention to two prominent thiokers— 
Bbaskara and Yadava, who while fioldiag, hke him, that Brahman 
is quaUGedp differ from him in some details. 

According to Bhiskars, Brahman possesses all auspicious 
qualities such as sinlessness but is affected by the manifold mutations 
of matter which, for him, are real and not illusory. He further holds 
that matter limits Brahman by imposing upon It limiting adjuncts 
(upadhi)j with the result that Brahman becomes individual souls 
With eiperienccs of pleasure and pain. An individual soul, though a 
part and parcel of Brahmaa, is yet divided from the latter by Its 
adjuncts which are of course real. 

If Bhaskara be right, then all the imperfections arising out of 
the limit Leg adjuncts mtist, argues Ramsnuja, belong to Brahmau. 
But in that case the Vedic passages which proclaim that Brahmag 
is without any imperfections or defects would be meaningless.^ 

Bhaskara may, of course, contend that imperfection belongs 
only to the individual soul which is the product of the limitatjon of 
Brahman, whereas Brahman remains unpolluted just as the vast 
space (mah^kaia] remains EUiaffected by the smtii space such a$ that 
which is covered by a jar (ghataki^a). But it is absurd, says 
Ramanuja^ lo conceive that a jar can divide indivisible space into 
parts. Just as a jar, he continues, b in direct contact with the space, 
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so the opadhi mmi be in direct contact with Brahman which is 
equally parllcss and indivisible*** 

Besides, the vitw that the space occupied by a jar differs from 
the rest of the endJ ess space IS not seund- If wc remove a far from 
one place to another, the space in the former case will become'a 
space without 3 jar^ and in the latter case it will become'a space 
with a jar\ Similarly Brahman being one, without any spatial limits^i 
if a limiting adjunct (upadhi vix. aa tab-karaoa) goes from one place 
to anotherj the Brahman of this place will become free as it were» 
whereas the Brahman of that place will be affected. The view held 
by Bhiskara, objects Ramanuja, would characterise Brahman as free 
in one case and as circumscribed in another- At each step of a per¬ 
son Brahman would thus alternately be unaffected, and the process 
will continue to repeat itself throughout the space a person traverses 
which is ludicrous indeed.*^ 

Another objection urged by RimSnuja rum thus. If transmuta* 
cion should be admitted as an essential feature oj Brahman, the 
Vedic passages which have regarded Brahman as immutable would 
become meaningless*^* Further, if trausmutatlon be aacribed nor to 
Brahman but to Its energy, then the difficulty would arise as to 
whether the energy i$ to be viewed as cssentiol to Brahmao or as 
a product of Us tranfformitlon, RlmSnuja therefore concludes 
that the transmtitaiioo of Brahman is absurd in either cast,*3 

According to Yadava, Brahmin possessing unrivalledj unlimit- 
edj Inherent and auspicious qualities undergoes real (not illusory) 
transmutation mio- the material world and souls^ human and divine. 
God and matter and indlvidua! souls^ Y^dava condniieSj diffbr from 
one another, God does uot experience the kind of pleasure and pain 
which is ejtperienced by individual souls* Again, in the $tatc preced¬ 
ing Its mnsmutadon^ Brabman is uEidifferentiated i because^ as he 
saySj God, individual soaI$ aod matter are then one. Hence non- 
difference is equally real. This view is called ^Bhedabhedav3da*^ 
the doctrine of differences; um-nondiffere nee 

Against Yadava, Ramanujans obfecdoos arc as follows. Since 
Brahman is traus formed into souls and mat ter j the experience of 
pleasure and pain which iudivldual souls may have must belong to 
Brahman. It may indeed be contended that Brat man is not exhaust 
cd in the souls and matter but is more than these and that in that 
aspect in which It transcends themr It Is possessed of all auspidoui 
quiUdes such a$ omniscience and inrallibk determination. But thisj 
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Rsmanuja atgucs, would mcaii that Brahaiao is ouly paitially cbaiac- 
cerised by auspicious qualities, BesideSj it would also follow that 
Biabmaa may be happy in one aspect and at the same lime tinbappy 
io another, which is absurd. Devadatta, for example, can in do 
way be happy, if one of bis hands be besmeared with sandalwood 
paste and decorated with jewellery, while the other is beaten with a 
club or ser on fire. Rsmlnuji, tbeiefore, concludes that the view of 
‘Bbedabheda'is no belter than Advaita-vada which attributes aes- 
dence or illusion to Brahma a. 
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Pan II 

■n>r Cidt of Vlfiriu is not Ibc cuttoTtlmun— Vifl(ju’ihcIptoJm!i*in Ibe 
Utter’s fight with Vrttr* and .Sambarm—The cult of Visnu is not modelled on 
the cult oTIndra—VHnii is not'Hcrctdei-Lyrti* of the ilty—The cult of TrimUrlt 
the Brahmtii of the Uponlsiids^The leacLiiigs of some of the of{*<juolcd 

vldyis. 


Ramanuja’s God k ludeed devoid of physical qualities : sattva, 
rajas and tamas, Bui cxktcncej consciousness, bUsa and infioitude 
constitute His very essence. Besides, God, as Racoaotija holds, has 
many other auspicious qualities such as mercy. He pervades the 
Universe just as an individual soul pervades its body. It is due to 
His immaneoce in the physical world and the individual souls that 
there can be no duality in God, He is one. Xbe universe is His 
body, so that all the diveisiiics that there are in the world arc con* 
laioedin Him. God’s relation with ihe universe isihatofatobs* 
taoce with its adjuncts. But He, while being immanent in the uni¬ 
verse, also iranscends it.* For God is in&mie and so much mote 
than the uni verse.* He is the creator, susiainer and destroyer of the 
universe which is only an infitutesimal part of Hun, The motive 


which prompts God to create a world is nothing else than sport 
(lUa).« It is in Vaikuntha, His heavenly abode situate beyond this 
universe, that God lives in His glory,* as the Supreme PcKon of 
exquisite beauty. Those who possess true knowledge of their own 
selves and those who practise devotion are granted communioo with 
Him in Vaikuptba. It is from there that God generally comes to 
protect the pious, to punish the wicked and to uplift righteousness. 


Ramanuja believed in one God, He was by no mcam a 
polytheist. Nor do his writings betray any trace of htnotheism, 
according to which some one god or the other is supreme over the 
resL He was not a deist cither. Nor was he a pantheist; for while 
according to pantheism, there is no God apart from nature or the 
uaiverse.aamauui* holds that God is not exhausted in die universe 
but tnnsceuds it. RUmanuja was, suictly speaking, a thtist, holding 
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the belief that there h out God who mide thti world and who governs 
it. 

Ramanuja's God is Vi^n. The word has several 

meanings such as fire^ one of the Vasu^gods/ one of the Adjtya-gods,^ 
But the Vispu of Ramanuja is not one of them. a£ Ramanuja 

holds, is the Diety who is invoked and extolled by Va£istha and 
others in the Rgveda. Fomsa, NSrlyana and Brahman spoken of 
in the Vedic literature^ and Bhagavan and V-stsudeva of the epics^ 
ihe Futaoas and the Agamas arcj for him, one and the same Supreme 
Being. These diiTcrent names are held by Ramanuja to be only sy¬ 
nonyms of Vl^n^ 

The Vedic seers adored many gods—Indra^ Agni^ Vamna^ 
Soma and so on. The a ndent religion as revealed by ;he Vedas iSj 
therefore* held by many to be poly - the istic. But [be seers realized 
tha[ the underlying principle on which [he creation rests is one. 
"‘Reality is one ; the sagta call It differently/* Tliey held that Reality 
is immanent in the creation and the term they used to denote It was 
Vi^u. Vktiu is one who pervades. The seers also applied the 
name Turu^t^ to Him* meaning by it one who permeates the world. 
The name ^Nsrayapa® has the same significance. The conception 
of an all-pervading Deity was thus quite familiar to the Vedic 
sages. The Rgveda has characterised VJ^^u as benehcentj* undeceiv- 
ablCj protector of the world, protector of the embryos^i innocurous* 
bounriful, geuerous, deliverer* [noxious* wide-paced^ new* eternal, 
having a blissful spouse, helpful cn mankind, friend of lodra* wish- 
fulfiller, young, brave, aU-pervading, lord and creatof. He is said 
to live far beyond this world* and to have sustained all the worlds 
fllone/^* 

According to Atacdonelh Visnu ^occupies but a subordinate 
position in the Rgveda/^ He has arrived at this conclusion by 
observing that Vi&pu is extolled in *not more than five whole hymns 
and part of another^ Bur, while it is true that V^nu has been less 
frequently invoked than some of the other gods of the Vedas, this 
docs not detract from the influence which Vi^nu exercised on the 
minds of the seers. Take the case of the Vedic eulogies of rivers* 
Sarasvici should have been the most important of the rivers spoken of 
in the Vedas, if importance is measured in tennt of the volume of 
praise she has received. She is lauded in three entire hymosj hut 
this cannot^ in any way* be detrimental to the greatness of GahgS* 
although reference 10 her in the Rgveda is very mragre, she being 
mcniioncd directly only in one stanza. The reference to joana- 
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k likewise lauch less than that to katma^kaqida^ in the Vedas ; 
and yet the former h usually taken to be higher than the latter. 
So the smallness of the number of hymns on VisflU hs the Rgveda 
should notj therefore^ be inicrpreted as SEgnifyiDg tHs Deity’s subordi* 
nate positloD. 

A miiw qf thi Sun-tJuory 

Visnu seems^ says Macdanellj to have been primarily conceived 
as the sun. In his opinion ^Vlspu's three step refer to the course 
of the sun^^^^ The three steps, he saysj meauji for most European 
scholars^ the risings culmiuating and seitiog of the sun. He adds 
that Aurnavabha also favoured this 'purely naturalistic inrerpretation^ 
But the view which Aurnavahha exactly held on this poini is not 
clear^ He opined^ according to Yaska^ that Vi^u strode on Sams* 
rohanaj Visnu-pada and Gaya-^iras. Our of these three the Gaya^i* 
ras has been tafceu by some to mean the seiting of the sucu Dr. 
Ltkshmia Sirup interprets it as the mountulu of the setting sun. 
But this interpretation does not seem to be satisfactory. The Gaya^i- 
ras has no connectioo whatever with the sciting of the sun. 
Ic is, on the contfary^ 3 sacred place in Gayi. The Bh^Sgavara has 
recomtnsnded k a9 one of the sabred places of India where a religicns 
aspirant should livcJ* The Viyu-purJoa advises an offering ofo 
pii^4a at the Giyasiras,^^ and has recorded the following legead to 
establish the sanctity of the place. 

There was once a demon with a huge body^ whose mme was 
Gaya. Devoted to Vii^iu, he performed an austerity on the Mount 
Kolahala Id order to get a boon from the Deity. Vl^n was pleased 
with the demon and granted him the boonu Thenceforward Gaya 
became so sacred that whosoever saw him went toVaikuntha, At 
this Yama’s anxiety knew no bounds^ and au assembly of the gods 
was convened to think out how they could help Yama tn the normal 
discharge of his duties. The result was that the gods managed to 
put the demon under a huge slab of rock^ so that he might not 
move about. God Vi^u, then» put His foot on the sbb to fix it 
perfectly in Its position. As a result, the Gaya-iiras was rendered 
sacred to the limit of a kcoiaj and GayS with a radius of five kro- 
5as.*“ 

The Gaya^iras referred to by Aurnav^bha seems to be the above* 
mentioned place within Gayt. The Vi^u^pada ako, like the Gaya- 
^iras^ ts a sacred spot bearing the footprint of Vi|nu+ The Vi^nu-pAda 
spoken of by Aurpavabba may correspond to k. Investigation may 
perhaps reveal Samarohaoa 10 be a third place similaTly sacred. Is it 
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not the sacred Udyat,^< or Udayat hlLl in Gayi which | the Mahabbs- 
rata says^ js worth visidiig by pilgruns ? Samarohaiia aod Udyat are 
similar m meaning. 

According to Dr. B. Bania, dhe Vcdic aUegory of the 
three strides of Vi^n as explained by Aoroavabba and the FiurS^k 
allegory of the upheaval of iht granite hills of ihe Kolabda chain by 
volcanic action he at the back of the Gaya^mahaimya story of 
Gayasura"^^. He opines that * vie wed in astroDomit^ perspective^ 
the Holy Land of Gaya is to pfesem a picture of a cosmograpMc 
chart of the heaven above with visible represeotations of its prindpal 
dwellers^ the the planets and the stars, and with a fancifu] loca¬ 
tion of the milky way, the three stations of the sno in the sky during 
his daily course and the three stations of the sun duriog his annual 
course. The sun do the risiog point (Samsrohaoa] is emblecuatic of 
chiidhoodp the sun in merldiau (Visn^P^da) is emblematic of glorious 
youth, aod the sun on the vanishiog point (Gaya-^iras) is emblematic 
of old age or death.*^^ 

Dr. Barua has thus tried to dothe Aitrnavabba’s theory in 
pfailosopbic garb* but the point why Gaya^ras has heed interpreted 
as vanishing point or setting aspect of the sua still remains m dark. 
The Gaya<^iras of Aurnavabha cannot mean^ in the absence of any 
convincing proofs to be the mountain of the setting sun. In any 
case it does not seem plausible to hold^ as some scholars do^ that the 
Vi^upnda end the Gaya^ras referred to by Auruavibha respectively 
mean the meridian and setting of the suo« In Yaska^s Nighantu 
the word *Gaye* occurs^ in ibe list of synonyms of ^offiipring*, 
*wealih^ f5,io) and ^house^ (3-4)1 but not in that of^mountain^ 
Rat Kysna Dasa has said* in bis book on Indian Iconography (BhS- 
ratlya Mnrtl Kala i Page 5^)^ that worship of foot-prims is very old* 
and has referred to Vis^upada near Gaya^iras as mentioned by Yaska 
in the 8th Century B.C. 

The ^parama pada^ of Vispu must he* according to the above 
view* the hna! step of the Deity, So if the Deity be identified with 
the sun* Uh third step would signify the setting of the sun. The 
'parama pada* is aaidj on the contrary* to be always visiable like an 
eiteosive eye* placed in the sky.'* The sun is not visible after 
it sets in the west, whereas the devotees are said always to discern 
^parama pada* of VUnu. Again the ^paratna pada’ of Visuu Is said* 
in the Rgvcdai to have honey.®’ But we cannot trace any honey in 
the settiog phase of the sun* the so-called final step of Vis^u. 
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The-view ihal Vi^u*s three steps refer to the course of the 
sun is not favoured by Alacdonall also. He lacerprets the three 
Steps after SakapDpi and Bergaignc, 'as the course of the solar deity 
thiougfa the three divisions of the naiverse’. In faetj there is 
hardly any reason for holding that these steps have anythieg to do 
with the sun. The Rgveda reveals that VI^pu ‘traversed the earthly 
spaces for die sake of man in distress*; “ ‘He traversed the earth 
to give it to man for a dwelling'®* and 'He traversed the earthly 
spaces for wide-stepping esistence*» Oldenberg, therefore, seems 
to be right when be states that 'every definite trace of solar character 
is lacking in Vi^u, that he was from the beginning conceived only 
a traverser of wide space, and that no concrete natural conception 
corresponded to the three steps.’®* The Vedic description about 
Visnu’s three steps indeed reminds one of the Divine immanence in 
the three 'lokas* referred to in the Gita (iS.i?)-®* Ramanuja, 
thciefore, holds that these three lokas are (a) matter, (b) embodied 
souls and (c) liberated souls." That Visnu’s striding may properly 
be interpreted as His immanence in the universe is shown by a 
parallel reference to the striding of Purn^a. Like the hymn of Visnn 
the hymn of Puru^a makes a mention about the latter’s striding.*^ 

While enumerating the anthropomorphic traits of Vi^u, 
Macdonell has referred to 'the frequently mentioned strides wWch 
he takes, and his being a youth vast in body, who is no longer a child.’ 
In this the learned scholar seems, however, to have missed one of 
the epithets applied to Vispn. viz., Suma;,jani" meaning ‘having a 
blissful spouse.* 

ThnsVi^u connot be the sun. He is creator of the sun. 
The creation of the sun by Vbnu, in association with Indra, b un- 
ambigously stated in a hymn dedicated to Vi^u,** This position b 
supported by the Puro,sa-siikia, a hymn traditionally recited in praise 
of Vi^qu, which reveals that the suu was produced from the eye of 
Poru$4.*“ Moreover, the orb of the sun b a huge heap of fire, so 
that DO human being can think of residing there. Had Visqu been 
idcailcal with the sun, none would say : 

'May I attain to that his well-loved dwelling, 

Where men devoted to the gods are blessed i 
In Vi^qu's highest step—he is our Kinsman 
Of mighty stride—there is a spring of uectar.’’* 

Another stanza expresses the similar human desire to go to the Deity s 
place," 
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MacdoBDcll has traced Vi^u*s Sudarsana and also Garuda 
to the orb of the 5un, the former on account of its round shape 
and the latter on account of its brilJiaDce. But where, it may be 
ashed, would he trace Vi^u^s mace, sword, conch, bow and arrow ? 
He has no definite answer. At one time he traces Vi^u Himself to 
the sun and at another he traces die Deity’s disc and vehicle to the 
same. 

To suit his purpose, Macdonell has derived the word listin' 
from the root which he holds primarily to meao 'to be active.’*^ 
But this cannot be the meaning, for the root really means ‘to pervade’ 
‘to permeate', ‘to enter’,** which goes to prove that Vi^u is one 
who pervades the noiverse. 


Indra's Friertdihip with Inflantt e/Eithmerism. 

Many of the European orientalists have indeed devoted them¬ 
selves to the study of the Vedas, the oldest extant documeut of Indian 
dvilixatioa. They have also translated and examined them. But 
owing to the vast remorcaess of the period to which the Vedas 
belong, they are not unanimous as regards the Vedic age and the 
meanings of the myths occuring in the Vedas. Indra is one of the 
gods in the Vedic pantheon to have been eulogised by the sages. He 

wapd a war against Vntra, to which the Vedas refer very frequwUy, 
ThU warfare has been regarded as a myth by the modern scholars 
who have made efforts to explain it by putting forward several 
theories of which the following is an outline.*® 

With reference to the view heJd by Yaska, the great etymologist, 
some scholars have opined that Vntra is nothing but cloud, and lodra 

» no ocher than the god of rain who disperses it. Hence the theory is 
known as the 'Storm theory'. 

According to others, Vrttia is noccurnal darkness which Indra 
{the Sun) puts in end to. Thb may be Cailcd the 'Dawn theory’. 

The ^rd is the ‘Vernal theory’ according to which Vfttia is 
stated to be the cold winter which freezes water, and Indra is 
represented as the springtime when the frozen water is melted bv the 
rays of the sun. ' 


The fourth holds that Vrrrra and Indra are respectively the 
darkness of the long nights and the Jight of the Jong days Jasiing alter¬ 
nately for SIX months a year in the polar regions where the primitive 
Aryans arc supposed to have lived in the hoary past. 

The miih, however, seems to be that the Vedic mythology is 

!0d,*.«ibcdd..rri.„r=d Ua.7g«, 
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This view is based upon ibe historical school of the Vedic interpreters 
according to which the deities are DOiiticre tuanirestatioDS of natural 
phenomena. Veda^v^^ssa, the weihknown epic^writer^' delineated 
Vedic gcMjs in detaib. His writings may be taken to be of the nature 
of e^^hausdve commentaries explaining alJ allusions and obscure 
meanings, Vyasa is not^ however^ the hrst to start the historical 
school. Even Yaska mentions that according to the historians^ Vrttra is 
the son of TvastTj a demon^^ whom the Kaui^itaki Up^nbad describes 
as three-headed. Though Yaska seems to belong to the naturalisdc 
school^ yet he did not refrain from quoting] when ever ntcessary^^ the 
views of other schools current in his time. He may have had before 
him histories which date hack cveu so far as the period of rhe^ 
Atharva«Veda and Satapatha.^ Mention has been made of the 
Itihnsa and Purina in the Chandogya too.^ 

There is a passage about Indra in the Rgveda, which is contra* 
dictory to the above naturalistic theories. It runs thus : men^ he 

is Indra who found nut^ Jn the fortieth year^ Sambara dwelling in 
mountains and who kdled the powerful] sleeping demou^‘^ The 
phrase ‘io the 4oth year' is worth consideration in this conneiion. 
hTo natural phenomenon e.gn storm^ dawO] spring etc.] cait be said 
to occur after a lapse of forty years. Even the polar light appears 
and reappears after the lapse of six months. Now Indra hed to 
fight his enemy] iambara^ for many years* Vispu is Indm^s friend**^ 
and it was^ therefore] natural for him to help Indra* There are stray 
references to Vii^n^s giving help to Indra during that prolonged 
Asa matter of factj ludra did beseach Vi^u for help/* and the latter 
responded favourably to the formcr*s request They weteuaited 
in their effort to destroy ninety and nine strong towns of iambara,*** 
Elsewhere Vishuis said to have shaken ninety and fouX] which seems 
probably to refer to a penultimate state of warfareInstead of 
adding four and ninety together] MacdoaelJ Is inclined to multiply 
the two figures to get a number of three hundred and sixty 
which, he thiofcs, arc the days of the year accoediog to solar calcub* 
tion- 

Sambara was not] however, the only demon against whom Vi^ti 
and Indra fought. They countered the decettfut feats of Vrsa^^ipra*^ and 
killed hundreds and thousands of the soldiers of Varcin/'^ A person 
thus engaged in a war agaiost enemies of one*s friend should 
nut be imagined to be a natural phenouienoa, such as the sun or its 
like. 
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lo fact, Ramanuja’s Visnu is nut the sun, but is sun-bued*^ and 
refulgent.*^ The sun is one of His wMSfir, and it gets its illumina¬ 
tion from His lustre is compared, in the Gita, to that of 

ihouiaads of suos.^* The coiiotless stars twinkling in the blue firma¬ 
ment constitute God’s cosmic form (vi^S'rapa).^^ 

A enliqtit tf tht sUw thal tkt evil sf Vistfa teat madelted m thi cu!t if 

Indra* 

According to Dr, bbagabat Kumar GoswamJ, there was a stage in 
the Vedic cieilization when Indra was regarded as the ting of the gods. 
As time went on, continues Gosnami, ‘Vi^u or the alt'perFading 
God came to be looked upon with greater favour in the matter of 
Divine kingship’, and all the greatness of Indra and other gods was 
transferred to Vispu. He states further that the hjmns dedicated 
to Vispu at a later stage were modelled on the hymns dedicated to 
ladra. Then be adds that the Faurapic names 'Gope^a’, ‘Govinda’ 
and 'Vrajapati' for kf^pa, an incarnation of Vtspu, show the infiueace 
of the cult of Indra and that even Sri, the spouse of Vi^u. primarily 
belonged to Indra.** As regards this view, the following obserTadons 
may be made. 

Indra’s kingship is indeed in strict accord with the Indian 
tradition. But the lordship of Indra has its limitations. He is deci¬ 
dedly superior to the godj, but inferior to God in the Vedas. It 
cannot be said that the Vedas are devoid of the conception of one 
Supreme God and are confined to mere panegyrics to the gods. 
There are passages io the Vedas which espress Indra’s subordination 
and iaferiority. The hynm on Man (Puroja-suku), for instance, 
clearly states that Indra emerged out of the mouth of Puru?a**, 
and tradition identifies the Purusa of this hymn with Ytsna.*^ 

The Rgveda, like the other Vedas, is an anthology of hymns 
composed by various seers. Some sages praised Indra s some, Agni; 
some Varuna ; some, U^as ; some, Vi^pu and so on. So if any one 
holds that the hymns on Vi^pu were modelled on the hymns on 
Indra, there may be others to hold just the opposite view. Goswami 
has built his theory on the resemblance between only a few words 
respectively occurisg in the hymns on Visgn and Indra. But this is 
hardly ennviociog. It may equally be probable that the hymns on 
Indra were modelled on the hymns on Visnu. The extant Vedic 
anthologies (Samhitas) are said to have been brought into their present 
form and arrangement by Kr^na Dvaipayana Vyasa. Styles vary 
with individuals. Even contemporary people are likely to write 
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both in similar md dissimilar ways, Thty may also happen to 
use similai words or phrases even without copyiug one another, 

Goswami^s thesis that all the greatness of India and some of 
the importam attributes of other gods were transferred to Vi^n 
when the latter was once raised to the highest position^ docs not 
seem to be correct, Vistm*s immanence in the universe is His own 
greatness^ Goswaml himself has interpreted the word as 

'the pervading God^ So he should have thought that this greatness 
h Vi^u^a own, and not transferred to him from any other god. As 
a matt er of fact, no other god in the Vedic pantheon has this great- 
□esSii It is His immanence |n the world that makes Visou 
Supreme. Ic is the climax of excellence which no other god—not 
even Indra—is said to have possessed. It is immaterial that the 
immanent God is extolled only in five or six hymns. As regards 
the other important atmbuies of Visuu, some of them are indeed 
common to^ and shared by^ more than one god. Qualities can indeed 
belong in common to more than one individuaL Both a lotus and 
a rose are beautifui ^ and two poets* one contemplating the former 
and the other the latter will appreciate the beauty of the objects 
respectively contemplated by them. But this would not obviovsly 
be a case of transferring the beauty of one of the objects tq the other, 
Viis depicted in the Vedas as frieod of India* and friends are 
likely to have at least some common qualities. Hence there is no 
question of any transfer. The same may be said of other attributes. 
Supposing, iQ agreement with Dr. Goswami* one holds that supreme- 
ness and other attributes are not* really, the intrinsic attributes of 
Vj^pu* the question would arise as to what His own attributes 
are. Vis^iu is extolled in about half a dozen hymns only* 
And if this small number of hymns be swd to refer to His attributes 
which are* really^ not His own but transfctrtd to Him^ He cannot 
be spoken as having any attribute at aU* As a way out of ibis dUficulty 
one may only suggest ihat Visnu was a later creation of the sages who 
simply evolved a new deity to impose upon him the attributes belong¬ 
ing to the other gods. But this would be absolutely fancifuL 

As regards the view that the epithets such as 'Gopega% 
^Govmda^ 'Vraja-patiV usually the epithets applied to came 

to be applied under the influence of the Indra cult, it may be obser¬ 
ved that it h unwarranted in view of the fact that these epithets can 
directly be traced to the hymns on Vi^u. There are dear references 
both to [he *cows* and '^VrajV io the hymns on Vi^Up No. 154 
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(Stanza VI)« and No, 156 (Stanza IV)** in the first book of the 
PLgveda. 

The statement that Sil originalJy belonged to Indrabutwas 
later claimed by Vi^n is equally unfounded. According to a 
Paurgpic legend, Durvasa once pronounced on lodra the curse that 
the latter'B kingdono would lose prosperity, and consequently die 
of the gods would have to face adversity,*^ It was during that 
period that the demons attacked and defcaicd the gods. Thereupon 
the gods approached Brahma who in his turn propitiated Vi^nu for 
help.** Vi^iiu appeared and advised the gods to make a temporary 
treaty with the demons and with their help to churn nectar out 
of the ocean. Accordingly, the gjods churned the milky ocean, and 
Sri was one of the celestial ‘gems’ that came out of it,** Sri assumed 
Her seat on the bosom of Vispu, and bestowed Her favour on the 
gods and made them happy.** The churning finally resulted in the 
advent of Dhanvantari ho'lding a jar of nectar. Vi ^u managed to 
infatuate the detnons and to distribute among the god* the oectar by 
drinking which they became invincible. After this, tbe gods over¬ 
came their coemies and regained the kingdom of paradise.*^ TWa 
is in brief tbe legend on which GoswSoiI bos based his position. 
India bad been prosperous before Durv3sa’s curse fell on him. The 
curse undermined Indra’s prosperity. This event has made Goswaml 
believe that Sri primarily belonged to India. But here he erroneously 
idendllea iri meaning ‘prosperity’ with ^r1, the spouse of Visuu. He 
is perhaps not aware that the spouse of Vispu has been referred to 
even in one of the hymns (t. 156.2} of the ^gi'eda. The word ‘Sumaj* 
jani* (one who has a blissful spouse) seems 10 have escaped his notice. 
Every student of Vedic literature knows that the Yajurveda has made 
a mention of Sri and Laksmi as spouses of Vi^u. The name of 
lodra's queen is not &n, Sri is uuiversilly mentioned both in the 
Vedic and the classical Sanskrit literature as Vi^u’s spouse. Accor¬ 
ding to the Paurauic tradition, Sri is inseparable from Vi^gu.** She 
descends with Vi^u to this mundane order of the universe. She 

is represented at One time to have beco bom of Kbyati, the wife of 

Bhfgu, and at another to have emerged from the milky oceatu It 
was she wbo appeared as Sit 9 and Rukmigi when Vispu descended 
in the forms of Rama and Krsga respectively. She has thus been, 
from the Vedic times to the age of the Purapas, assoriated with 
Vi^u and not with India as Goswami supposes. 

A jlaify of tht Httcults Thto^, 

While the sun-theory aud the Indra-theory are thus unicoablc, 
an equally untenable has been put forward by G.VX. RaghavaRau 
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who OQ the bisis of seme amoQOmical data trends to identify VJ^a 
With the Hercules—Lyra system of the sky**“ As menticned by 
Edward Pocockc in bis 'India and Greece*i Colcbrooke ind some 
other oriental scholars derived the Greet word Hercules from the 
Siaskrit word Hari-Kuleia. Rau thinks that the description of 
Hercules ss given by Araius, a poet-^astroHOmcr of Greece, resem¬ 
bles the Paurapic description of Vifpti* Aratns’s description is as 
follows : 

^Near to the Dragoons head^ in toilspeut posture 
Revolves a phantom whose name none can tell 
Nor what be labours at ; they call him simply ^ 

The man upon bis knees. His knees seem bent 
In desperate struggle, while from his shoulders 
His bands are high uplifted and out spread 
As far as he ^n stretchy his right footsck 
Is planted oa the crest of the colled Dragon/ 

This has> reallyi a close resembkuce with the description of 
the PurSpas where Visqu b said to be reposing on a hooded serpent 
in the milky ocean. Bui how can Ramanujans VI^u be Identzhed 
with any one or tw^o particular consteUatious ? According to himj 
VI^u IS immanent izt the entire universe conuuning so many constei- 
ladoDs, all thingSi animate and Inanimate, and yet ttatisccnding all 
that ;s« 

Ths atU 0/ is ihi rwit a /FMcarittrat Saik&la and Sh^gatata. 

As has already been said* Vi^u is traditionally adored with 
the recital of the hymn on Puru^. In the remote pafit man-sacriice 
[pumsB-medha) was performed with that hymn. But this sacrificej 
rcallyj involved no killing of fife—human or animal; only obUiions 
Were ofTered with ctarihed hutten The performance of the sacriScc 
occupied a duration of five uights. It was, therefore^ called ^pafica- 
rStra’ or a five^'Dight saciliice which was a special religious rite of the 
devotees of Vi^u, As time went ou^ the sect of these devotees 
became known by the name of Paacaratra. The worshippers did 
not indulge in the slaying of any living being, because purity 
(lattva-guoa) was a predominant feature of their character* In 
factj they came in course of time, to be known m sditua^ai. The 
second rn of this word was hapklogjcally dropped and the abbreviat¬ 
ed fonn replaced the original cec. The word ^sattvat* b 

used in the Satapaiha as well as the Airarcya* and the religion of these 
s^livdt people came to he known, in latter periods^ as the dkmma 
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or the religion of the Mttvat sect. It mty be observed in this cotwcc- 
tion that Dr. Goswami’s derivation of the term ^sattvata* is objection* 
able, According to him, Ood is Sat*vBi i.e., endowed with 
reality and 'those who have faith in such a one are satvatas'. But 
the word tat Is really an adjective meaning 'real' or 'eiisteni', and 
so there is no need of adding to it the snSx pol which is added 
to nouns only. Moreover, Goswami adds the suifli sv^ to sainat to get 
StUtvata, whereas the correct snffii to be added here should be ah, 
if we rely on the authority of Panini 4.1,86.“ It is, however, clear 
that the words 'paacaratra* and 'saitvata', which arc widely known 
to the owe their origin to a sacrifice performed for the 

propitiation of Visnu designed as Purusa. As regards the Sanskrit 
word ‘punisa*, though it signifies the individual soul;i ultimately 
means God, because He is immaneut in matter as well as the indivi¬ 
dual souls. 

Vi^u possesses innumerable auspicious qualities of which six 
are termed as ihaga. One who possesses bhaga in its entirety is 
called Sheganaa, and since none but Vi^u possesses it. He alone is 
called Bhagmmn. One who is devoted to Bhagavnn is called Bhaga- 
vata. This word also means the religious sect of those who are devot¬ 
ed to Bhagav3o> that Is, Visnu. 

Vip^u at oma/tti* TrimUTti. 

It might be asked, How can Vi^u who figures as only one 
of the tfinky—Brahma, VUou and Siva—be the supreme God? 
The answer is simply ibis that these three gods are the three phases 
of oue and the same God, Some of the purtln^ bear testimony to 
this. The VisnU'purSoa says ; ‘Jan^rdane, the adorable one, bears 
three epithets of Brahma, Vi^u and Siva in conneciion with the 
three functions of creation, sustenance and destruction of the cosmos 
respectively'*®. The 3iva*purana likewise declares, 'Although I am 
in reality undiffercatiated, 1 assume three appellations of Brahma, 
Vi^u and Siva while busy in creation, maiotenance and dissolution 
of the world.The Bhagavata slmilaiy states ; 'Having penetrated 
my own mays of three attributes, I assume three differeiit names 
according as 1 create, maintain aod dissolve the world. 

Those who adhere to the cult of Trimarti hold that the Abso¬ 
lute becomes livara when It is associated with the mateiial coosti- 
turnts. Far them Isvara is God of popular belief, who has three 
phases, Wheo associated predominintiy with Sattva, He is called 
Vi^u I when associated predominantly with rajas, He is Brahma ; 
and wheo associated predominaDtly with tamas. He is Siva. The 
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cult of Trimiirti may have been ia vogue fof ages io India and ioSu* 
eaced literature aad tbe arts of paiuting and sculpture in this cotiutry. 
Bana has begun, for iostonce, his famous poetical work, KadamEiari, 
with a prayer oSered to God in these three phases.® It is doubtful, 
however, whether the cult ever had the support of any philosophical 
school of established repute. 

Thi cult oJTnmMrii md Adesits 

Brahmii is not held to be of the same status as Vi^u and Siva. 
According to Advaita, Brahma has a position lower than that of 
Ibvata. This is clear from the designation *Hirapyagarbha' which ii 
has ascribed to the former.*^ That Brahma is identical with Hiranya- 
garbha i$ certain.'^ Classical Sanskrit literature abounds in passages 
supporting this view, Magha, for iustancej calls Narad a 'son of 
HiranfSgarbha.’^^ According to tradition abo Narada is an ofT- 
spring of Brahma'* But the question why he has been given a 
lower status remains a riddle. The internal evidence in the Purana^ 
shows that worship of Brahma bad become obsolete. The story 
about diva's curse that Brahma would not be adored Is too well 
known to be repeated. 

As against the Trimurti doctrine which views I^ara as associate 
ed with sattva, rajas and lamas, Advaita holds that the Absolute, in 
its association with £uddha->saitvs, becomes livara.^ ^udha-sattva 
may mean either pure or preponderating sattva. But neither of the 
two meanings can lead to the view of God as identical with Trimorti ; 
for the purity of sattva would allow no room for rajas and tamas 
which are as essendal to the nature of Trimnrti as sattva. It may 
be noted in this connectioo that at thong h liter Advaitins have drawn 
distinction between Mdya and Avidva, Sankara recognises no such 
distinction. But even then they agreed with ^aUkara that it la 
Maya and not AvidyS that is God’s adjunct and that M^ya is Sud- 
dha>satrv3. It, therefare, follows that ‘The Trimmti’ is not com¬ 
patible with the Advaita conception of God as having for His adjunct 
that which is pure sattva. 

RamSnuja enteia into subtle polemics, and the arguments put 
forward by him smack of sectarianism. He quotes from that portion 
of the Visnu-puran^ where Janardana is represented as bearing the 
three epithets of Brabm 9 , Vi^u and ^iva. The Acarya then argues 
thus: The mention of Janardana (another name of Vbnu} along 
with Brahms and ^iva impltcs that He has become a member of the 
Trimorti of His own accord (icchS) and ia sport But Brahma 

and Siva according to him, arc, like other gods, the vibhQu of Vi^u.'* 
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Heoce Rimanuja hdds that Brstma is but m individual soul^ a JiFa^ 
and in ibis he is supposed by Manu-SoiTi I which UBiraics Biahma*s 
binh ihu& ; *In the begiouifli the Lord created water tad poured 
His energy thtreon i Btabtn^ was bom there*^^® *The man created 
by Ntiraya^a is called Brahiu^ iu the worldThe Sveilivaitra 
also States t ^In the beginning God creates Brahma and verily 
gives him the VedasRamanuja argues therefrom that Brahma is 
a created^ finite, individual (K^etrafESa)."* 

As regards the scriptural texts which assign lordship to Rudra^ 
Ramanuja holds that they are to be eiplalned to the spirit of sage 
Vamadeva’s utterances such as, *1 am mtnu, I am Stirya, I am the 
learned sage Kakslvan.^ Prahiadap adds R^mSnuja^ also said, 
T"he inBnite fVt^u) being all*pervasive, lam HCi Ail is from me* 

T am atL AU is ia me.^” These bold utterances of Vamadeva and 
Prahlsda sound as if both of them were nlmighty ; but according 
to Rnmanuia, they were not so* The word *r in the above citations 
refers^ Ramsnuja says, to God; and the speakers feel themselves to 
be at one with God, not because they are identical with God but 
Eiecause He indwells and permeates the individuals. Divine imtuan* 
ence does not necessarily mean the identity of God aod the individual 
souls. 

In the system of Ram^nula, Vi^o is the Supreme Self who has 
all iQdmdual «oiils as His body. Such words as‘1* and'you'poiot 
specificaliy to individual soulsj. though they may be coostiued as 
having references to the Supteme Self in view of the fact that God 
is their iodwelliog Soal.“ Just as an individual is the self of its body, 
so Brahman which Ramanuja equates with Vis^u is the Self of all the 
individual selves. As the head of a Vai^ava sect, Ramanuja holds 
that Brahma and Siva are individuals like lodra i so that they are not 
in themselves Supreme.*’ The Mahabharata has recorded, he 
observes, a dialogue between Brahmi and Rudra where the former 
speaks thus to the latter s 'Vi^u is the inner ruler of yon, me and 
all the other embodied beiogs.’*' The acarya adds another quotation 
from the epic: ^Brahma and Rudra, the best of the gods,have 
sprung froiB (Visiju’s) favour and wrath. Guided by Him they create 
and destroy {the universe respectively)’.®* The descent of Vi^uu into 
the trinity, Ramlauja concludes hoaJiy, is due to His wish and sport 
sod aims at the good to the world.^** 

VehkalanBiha has also made the following ohservaiions on the 
point at issue 
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T, Vi^u alone i$ Supreme. It is wion^ to say that He has 
divided Himself into Brahma, Vi^ou and ^iva. 

3. It would not be reasonable to gather from the above»mea> 
tioned text of the Vi^tju-purBija thit Janardaiu is a deiiy different 
from Visn“' To hold that the word 'Janardana’ stands for a toere 
conscious entity is not sound, because the word 'adorable' (BhagavSn) 
is associated with it. 

3. That there should be three Gods is a lelf-contradictocy 
proposition. The Supreme cannot be more than one. The scriptniei 
also show that the Ruler of all is one. 

4. It is futile to think that a being other than Visnu is God, 
because the Vedas teach that VUnu is the Lord of atl. 

5. It is not also proper to hold that Visnu, Brahma and &va 
become Gods by itiru according as sattva, rajas and tamas come to 
preponderate in different Kalpas. 

Veukafanstha's observations are thus in strict conformity with 
the view of Ramanuja that Vi^u is the Supreme lord of alL 

T/u BruAmon 0/ t/u Vpanifadr, 

For Bamanaja, Brabmau round which upani^adic teachings 
centre is none else than Visn^.** There are several doctrines or 
sciences (vidyas) in the upauisads. Some of them teach the rites for 
fulhUing mundane desires while others tell us about the means of 
realising God. The former arc called Kamyavidyas and the Utter 
Brahma.vidyas. One who seeks liberation must take to the latter, 
and such an aspirant can achieve the desired end by following any 
oneof the Brahma-vidy as. These vtdyas are many. An account of 
some of the most popular among these with Ramanttia's views thereon, 
is given below. 

r. The Doctrine of Bliss (Auandimaya-vidya). 

God is full of bliss.* Bliss has various gradatious on planes— 
human and divine — but it finds its culmiuadon in God, The Auanda- 
maya is not the iodividiial soul, but the bighett Self, the Self of the 
individual souls, according to Ramaouja. The expression Tull of 
bliss’ or 'abounding in bliss' implies the total absence of pain in God, 
as Ramanuja argues. It is the blissful God that bestows bibs on the 
individual souls.*** 

2. The Doctrine of the Imperishable ( Aksata-vidya). 

God is not gross, not fine, not short, not red, not unctuous, not 
shadowy, uot dark, not airy, not spacious, not attached and soon.“ 
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The idea of absence of gtossoess etc.] says Ramaatija, moat be 
included in alt meditationa. Tbe qualities such as DOn-grosaness 
constitute God’s essential nature. God is opposed to all evil, and 
Ratnanoja observes that we should deny to God those attributes 
which relate to the empirical world. God must therefore be thought 
of, in all meditBtioDS, as having bliss and other attributes distinguisfaed 
by the absence of grossness and so on.** It is under gnidaoce of such 
imperbbable God that the sun and the moon, the sty and the earth 
are mainuined at their proper places^ aud the rivers run their courses 
in tbe east aud tbe west.** 

3. The Doctrine of Infinitude (Bboina-vidya). 

Infinitude is that on the atialnment of which a devotee does not 
seCj hcBij and know anything else. It is below and above, before and 
after. It is all. Infinitude is bliss. It is also immortality. RamSnuja 
says that infinity is an attribute of God who is immortal and blissful.** 

4. The Doctrine of Inunanence (Antaf-y!inu*vidyS). 

God pervades the earth and yet is other than the earth the 
earth does not know Him; and yet the earth is His body; He 
controls tbe earth from within. Similarly He pervades all inanimate 
matter—water, fire, air and so on. The individual souls are also 
pervaded by Him. Ramsnuja says that it is only tbe Supreme 
Brahman which is the Self of all, rules over all and bas all beings— 
animate and inanimate—as Its body.” 

5. The Docrine of Honey (Madhu<vidy 3 ). 

God is the lord, the king of all beings. All the elements, gods, 
worlds, sense'organs, and individual souls are fixed in Him just as 
spokes are fixed in the navel and the rim of a wheel. God is present 
everywhere. There is nothing wherein He does not exist. He is 
devoid of priority and posteriority and there is soihing internal and 
external to Him, He is omniscient. This is the essence (madhu) 
worth knowing.” 

6. The Doctrine preached to Upakosala (Upakosala'Vidya). 

God Is life, bUss and infinity. He possesses all auspicious 
attributes and bestows upon devotees what is good. He is refulgent.*’ 

7. The Docrine of the Small (Dahara*vidyS). 

The doctrine is named after the word 'smalKdahara)’^ used 
as an adiective for the heart. The body of a devotee is a city within 
which there is a small house viz. heart wherein Cod liv«. According 
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to Eam^auja^ one h to stcek in God His negative and positive attri- 
bates,^^ God is free from eviJ^ old age« deaths griefs hunger and 
thirst. Ttiis is the negative approach. Positivdy speaking, His wishes 
and pniposca are good, true and inralEible. God In the heart ii the 
same as He who is the support of the eotirc universe, 

8* The Doertine of One within the Sun (AntaradJtja-vtdjaj^ 

The golden person who is seen within the sun has golden hair 
and is of golden hue from head tolcoL His eyes are Like a lotus 
blooming under the sun*s rays. His name Is Above (Ut)^ 
above all evil The form mentioned here is not a Euaterial onej says 
Ramsnu)a, and he adds that it is God^s essential (svSbhavika) form 
which He individualises in a human or divine shape in eonsiderauOEi 
of the nature and qnaliiy of the devotion of his worshippers.^®® 

9. The Doctrine of the Five Fires (PadcSgnj-vidya). 

If a person performs sacrifices and other chariubie deeds in 
his life-time, his soul will ascend along the path of paradiset but will 
eventually return from there to this world of action. When such a 
soul leaves a gross body, the sense-organs accompany it | audfince 
the departing soul aud the sensc«orgaDs require a sort of support at 
that time, the subtle elements also go with iL The doctrine of the 
*five fires* tells us how such an individual soul is reborn. The sages 
explained the process of transmigraiiou iu terms of five oblations. 
The subtle body associated with the individual soul is ofiered as an 
oblation to the fires of 

(a) yonder region (para lokajj 

(b) douds, 

(c) earth, 

(d) man, and 

(e) woman 

in order that I l ean eventually be bora as a chiid^ These stages of 
^five fires* are not applicable in the case of germinBtmg plaois such as 
the rose plant, the sweat-bom creatures as the louse, and the oviparous 
beings such as the sparrow^ These things get their gross bodies, for 
experieocing pleasure and pain, in a lesser number of *fijes\ Even 
in the case of human beingSj we find exceptions. Dio^a^ Drstipadi 
and Dhrstadyumna^ for toslaoce^ were not bom of mothers, thus 
escapiug the fifth One who knows the doctrine of *five fires^ 

Ramsnuja says, attains God aud does not return to this wortd.^°* 

10. The Doetdae preached by ^aodiiya (Sapdfiya— 

One should quietly mediiaie that all this is God who is the 
cause of the origin^ susienaace and dissolution of the universe* 
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According to Ramanuja, God can be apprehended only by those wh<^ 
minds are pure. Me is the support and controller of individimS souls. 
He possesses a non^matetial, auspidons and bright form. His resolve 
is true, and His nature is as pure as Bhada. The entire world ii His 
work. To Him belong all pure objects of enjoyment such as excellent 
odours and tastes. Being in possession of all lordly powers, and there 
being nothing to be attained by Him, He abides in perfect sUence. 

r 1. The Doctrine of Communion (Paryaiika-vidyB). 

Those who mediate upon God ascend along the path of Light, 
Having attained God, they enjoy His communion forever. Ramannja 
adds that Divine communion is attained by those also who know the 
true nature of their own selves. 
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CHAPTEBL IV 
GOD AND THE WORLD 

God^i imminence in mfitter and tijc ftnilc soiiils—The of Lotscan^n 

and iirldivftsadBja—^Tht relAtion bemcoa Cod and the world— Divine immitiffiice 
rvidimt from certain naonn applied G<jd : Vignuj iSifrivifta, PunWt NHrHyai^ 
and Vnai^evi. 


The uoiveTse comes out of the Supreme and again, after a fixed 
period, returns to Him. To explain the nature of the evolution and 
dissolution of the uaivcisej the analogy of a spider has been offered 
in the Mundaka upanisad, which Rumaouja made use of with great 
advantage.* A spider evolves the web out of its body, maintains it 
for some time and then reabsorbs the same into its body. God is like 
a spider and the universe, like a web. The lelatiou between the 

spider and its web u analogous to that which subsists between God 

and the universe. One might employ another analogy with reference 
10 the chanjelion with its varying colours. The change of iti colours 
takes place in its body, while io its soul there is no change. Similarly 
all the changes in the universe take place in its exterior but not in 
its interior essence, 

God pervades the universe in both its phases—chaos and cosmos. 
He also pervades all kinds of souls whether bound or emancipated 
or eternal. The cause and the effect ate identical; so is God in His 
causal and effectual states. On this point] RUmanuia may have based 
himself mainly on the concept of the Autary^mi’brShmana of the 
Brhadarauyaka Upani^d which states; ‘God dwells in the earth i is 
within the earth i the earth does not know Him; the earth is His body; 
and He rules within*. Of course, it is not the canh only that constitutes 
God’s body, but many other things such as fire, sky, air, etc. God’s 
relation w'itb the individual soul is the same as that of the latter with 
its body. Arjuna said to Kr^a 'You enter into all things as their 
souL You are therefore the 'You are the Soul of all the 

entities, the intelligent and the non-ioteUigent,'* 

It is not difficult to understand how God can be immanent in 
the material world. Instances like that of fire in an iron rod may 
explain how this may be so. But it is not easy to understand how 
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God h Eaun^neat in the indlvidnal aonl. Ramanuja here carc$ little 
for logic and builds up hJs positiou on cfac foundation of scriptural 
tesdinony. The scriptural rests like Madhyandina receosiou of the 
Brhadarapyaka $ay ; ^be Ddty dweUs in a soul^ is within a soulj the 
son! docs not know Hun, The soul h His body^ He rules the soul 
wiihin'.* Hence Ramnnuja bolds rhat the relation between God and 
the souls must be the same as that which exists between God and 
matter. 

Ramanuja says in the VedarthasaOgraha that there is a dame in 
the central space of the lotus-shaped heart of manj wherein riic Deity 
resides. The flame is yellow ; and the Deity, blue- The Same there¬ 
fore looks like lighining which ha$, a$ it werc^ accomodated in itself 
a blue cloud resembling the Deity in colour** Rlmanoja rook this 
idea from a passage of the Mahanirayau^p^ni^t (9.1^) which mus 
thus: 'NUa^toyada-madhyastha ridyuHckhcva bbasvara". Dr. 

Radhakrisboaoj. while explaining this text^ writes^ HThc God 
in man is like a flash of lightning in the heart of a blue cloudy* 
But the eipressiou "nila-toyada-raadhyasrba' is a compound which 
may be construed either as detertainate (rstpurti^) or attributive 
(babubrihi). Ramanuja regarded it not as a dereroiinate but as 
an sttributire compound, as is clear from his explauitoiy phrase. 
The Tatpary^-caudrifcS, a comtuentory on the AciryaT work, ^Iso 
supports the view, arguing that Ramanujans interpretation is in har¬ 
mony with the Vedk grammar according to which the word *nila* 
toyada' can be put before ^madhyasiha\^ Ramanuja Likens the Deity 
to a blue cloud eocirckd by lightning on all aides. Ramanuja perhaps 
meant that cdIout of the Deity immaotot in man is like that of a cloud 
and the Jastre cmanatbg from His person resembles the ligbtuing in 
colour. Ramanuja’s explanation presupposes a particular shape of 
God immaDCDi in man. The author of the Artha-padcaka says 
that God residing in manT heart has a form and while residing in 
the universe of matter He is shapeless.* But the author of 
Yatlndramatadipika fuiibcr bolds that God is pervasive not oaLy in 
His ^euce aud attributes but in His form also • 

A physical body ia an adjunct to an individual soul; skmlajly 
the entire physical uni verso and mdividnat souls are an adjunct to 
God, the Supreme Soul. God is non-dual do doubts but He is quali¬ 
fied inasmuch as He has thb universe as an attribute* The universe 
being but adjectively related to God, His noni^dyal nature remains 
uoaSected. 
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The world as an aitiibuie exists noi for itself but for the 
The world is se^ (subsidiary) and the Dcky^ (principal). Ses® 
is a thing which ejtists for anothcTj^ and that for w^hich it exists is 
called This is the view of the followers of Mimathsa.^® The 

Sanskrit grauxmariauSf howevex^ say that is au object possessed^ 
whereas the possessor is {Vide Bhattoji Dil^^ta on Papiui 3.3^50).*^ 
The universe and the Deity are^ m other worda^ of the same predica* 
don (SaminHdhikaraoya**) in such phrases as * Verily all this is God*.*® 
Since the Deity is the Soul of the universe and of every object therein^ 
each and every substantive bears a reference to Hinti 

The Essence of RilmiUnuja^s Ticking 

Rsmanufa himself was rather ludiffereot as to how his philnso- 
pbtcai position should be endtied. What he laid stress on was the 
correct undetstanding of the doctrine taught in the Vedas^ whicbj in 
his viewj comprises the following essential points:— 

(0) The 'non-duaiky'^ or ^non-differenee" of the ultimate ReiL 
Jty.^^ This is expressed in Ratnonuja's view that there is one Supreme 
Being of whom the entire universe h the body. 

{b) 'Difference cum non-difference-*^* This is meant by him 
in so far as he holds that the one is many only through its modes- 

{c} Duality of differcoce,^* This is conveyed by his doettiue 
that matter, individual souls and God are essentially different from, 
aud hence irredudble to, one another. 

To cover all these three different aspects of Ram 3 Quja*s theory 
of reality^ his followers have given it the name of Vi^isfadvaita. But 
U cannot be dcEnitely determined who tt was that hist used this namCp 
The very word ViSistadvaita implies non-dualism, while the name of a 
treatise such as Tattva-traya suggests dualism. 

RamSouja did not claim to have propotinded a new theory of 
reality of his 0wo- What he did was simply to orgaoise the scattered 
bits of truth ciubodled in the ancient rdigio-philosophical Literature of 
India. Although he does not claim any credit even for this^ yet ihera is 
uD gainsay log the fact that he rendered valuable service to the 
philosophic thought of India by preachlog his views the importance of 
which cannot be under-rated. 

Not only the Vedas and the Upanti^ads but the Ramayaoa and the 
Mahabharata, the PurSoas and the Failcaraira also yield much Lnfornis- 
lion about the doctrine of the immaoeoce of God in mao and oature. 
The Taittinya declares, for instance, that God created the universe aud 
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entered it aftcrwsrd^^^^ The Isa vfiani^d Jilewisc sfaits that the 
universe i$ cavdopred by the Dcit^ on all The ^^ctl^vatara 

proclaims chat the Ddiy is immanent ia the world as See is Id tbe 
burning wood, and that the world h ever pervaded by Him.^s The 
Upanisids thus clearly suggest that God pervades the world as its 
Soul. The R ^miy^a tells the same truth. At the condusiofl of 
the war of Labka, Brahma eulogised R3ma by saying that the whole 
universe is His (Ratna's) body,*® This obviously means that God 
pervades tbe world es its Soul. Sitmiarly tbe Git3 saysj "EnteriDg 
into the earth i support all creatures with my energyThe Vbou- 
purUna says, 'This whole universe^ moveable and statloDaryi is 
pervaded O Mother Lak^mL by you and Vi^u\” The Jayihhya 
Samhita says^ *The Deity pervades the whole universe ^ and being 
different from the latter* remains as non-di&rent lust as the fire resides 
in an iroo-ball,^*^ The Pascaratta has thus suggested an iotercst- 
ing analogy of ibc'fiie pervading a rod of iron. When a rode of iron 
is heatei in a furnancej hre pervades the red-hot iron^ although 
the 6re and the rod are quite distinct and independent of one 
another. Similarly God pervades the individual souls and nanirej 
although He is quite distinct from both of then. “They fonn His 
body in the sense that* though animaled, sustained and controiled 
by Him for His own ends* their change and imperfections do not 
in any way affect His own csscniial natureHe only appears to 
be identical i but immanence is not identity. 

Apart from the evidence of the Vedas and other scriptures* there 
is a very useful clue to the doctrine of immanence in the etymoiogy of 
certaiu names usually applied to God i Visnuj Sipivf|ta* Puru^a* 
N^rSyapa^ and Vasudeva. 

The most usual name of God In the devotional philosophy of 
R^manu|a is Vispu and this word as well as some of its synonyms 
suggest God's imniaurace in man and nature. VJsnt^ is the obfect of 
adoration with Ramanuja as is evident from the invocations with 
which he begins his writings.** The word is found even in the 
veda* the earliest of the scriptures of the Hindus. The word is 
derived from the root Vid to pervade. One who pervades all 
beings* moveable and immovable* the sentient and the uou-scniicut* ii 
Vistiu. The word has several other scascs viz^ the sun* hre, etc. 
but in religio'philosophical discourses of the Vedanta* it denotes the 

*Hmdii Cdncepiion iHfUic the Dctiy by B. KiudoiuiiipB, Londoni 
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Supreme Reality. The Rgveda says that the ancients used to implore 
Him for His grace i and the Aiiareya mentions that Vispu is the Sup. 
leme god. 



We know from the Niiukta of Yaska that another name of Vi^u 
is ^ipivista.*^ This uame is as old as old as Vispu, aud both have 
the same signihcance. luvokiug God by Hb thousand names, 
the devotees daily recite the name uf ^ipivlsta also.** But this name 
seems to have been second to Visnu in the age of the Rgveda. 
It occurs four times in the 99th and the looih hymns of book VII 
of the Rgveda—once in the former and thrice in the latter. Both 
the hymns are addressed to Vt^u. As regards the constructiou of 
the word, it seems most probable that the root pi£a*^ became 
^ipa by metathesis. Such a metathctical process is quite familiar 
to the scholars of philology. The Sanskrit word for lion —Sinha— 
is a well-knowa instance of such a change of letters.** The root 
'pbs’means to be in particles, and^fipi' thus stands for a particle, 
the smallest portion, an atom. One who is pervaded (vista) Ja 
^ipi or each and every atom is called Sipivista. This meaning of the 
word seems to have been prevalent among the ancient sages. But 
as the time went on, the real significance was lost sight of, and the 
word Was interpreted in many fanciful senses. Sahkaia hss ofTered 
two alternative iatcrprctatioqs of the word. First, ^ipt is fauna, so 
that one who rests among animals as sacrifice is Sipivisfa, Secondly, 
Si pis are rays, and one who is present there is Sipivista. The former 
interpretation is based nn TaJttirlya Saiijhita according to which 
sacrifice is Visnu, fauna b ^ipi and it is sacrifice that b amnsg the 
fauna. The latter interpretation is based on the MahabhSrata accor¬ 
ding to which is water because it is cold (^iia), and because the 
Lord sleeps thereon {^etejl j and those which protect and drink 
water are jipJs i. e. rays. Since the Lord b jo the rays. He is called 
SipivistB.** 

PuTu^a 

The third epithet is Purusa. The idea of God's immanence as 
indicated by the derivatioa, grammatical and philoJogical, of the 
word V4nu and Siplvtsta is also conveyed by the icfna 'Punisa’ which 
is used by Bamaoujs b compounds such as Punisa-vara,** Parama- 
pumsa** and Purusottama** as synonyms of Vi^o, There is a 
hymn containing siateen stanzas b the Rgveda, which has recorded 
the great glory of God under the name of Puru^ (Uierally man). 
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bcuct the hymn h ctUed the ‘H^mn of Man*; and Vi^ii js xt^dU 
xicnally worshiped through that hjmn. Thegfetofit is chat Funisa 
prouctiDg this uiki\ireise hy Hb touch and unmaaeiice has txaDscend^ 
cd it/^ and that It is the Punisa froiu whom came^ after the creation 
of Viratot CosmoSj the Vedasj ludra^ fire, air, ether, suot moon, 
earthj Tarious regions, castes, birds and beasts. The same h 3 ^mD 
IS repeated in the Yajorveda where we find sbt more verses added to 
theorigiuaJ siitteeo. The last verse coutnius the oames of ^rl and 
Laksmi, which iodicate^ that the Person of the Ptiru^a-sukta is no 
other thnn Vt^u, for £ri and Lak^ml are Hb consorts. According 
[oihe i^atapstha Brabmana, all the worlds are cities as it were ; and 
the one who resides there is Puru^a,”^ 

JVflr#7anfl 

The fourth name is Mar^yioa which Ram3nuja applies to the 
Deity. This is very importaot, because thb name forms a part of the 
holy formulae of the sacred iocaomiou practised by she followers of 
Vi^istadvaita, and because the mantras cootaining this name are held 
to be as sacred as the final advice conuiued in stanza (:3.6fi) of the 
Gita. The word occured probably for the first time in the Vispu- 
gayatri of the Maitrayaul SaiUhitii where it is mentioned along with 
Tee Sava* and ''Vis9u^*^ While conuneo Ling on the hymn ofPurusaj 
the j^srapatha Brahmana charactemes Purufd as NarSyaua-^ The 
word again occurs in the Taittkly araui which contains the Vi^u- 
gayatri in an alteied form.^ The La ty ay ana Srauta sotra also makes 
a reference to the name.According to Mann, narH is the cosmic 
(primal) water^ the Deity's abode. He h therefore called Narlyaua 
meaning *one chat resides on water'.*® Whatever h seen or heard 
in the universe, the Nirayaqopankad saysj is pervaded both inwardly 
and outwardly by Narayana-‘° The word occurs iu the Rami- 
yaga also,^ and the Alahilbhnrata has simply repeated the idea of 
thc^ManusmTii**^ It has yet another meaning as suggested by gram* 
mariaus ; one whose abode (ayaua) is the totality of men (nara) 
is Narlyaga.^ The totality of men i.e. humanity seems, however, to 
be symbolic for the whole creation* 

Vdstidera 

The fifth name is Vasudeva^* which also sigDifics the Deity is 
all-pen’ 3 sive. Etymologically, the word is derivable from the root 
vas^to reside. Sages therefore called Him Vflsudeva^ the abode 
of alh^* It IS also significaut that Ramanuja concluded his Srl-bhasya 
with the quotation of a line from the Gita wherein the Deity Him- 
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self admits it is difficult to come across a sage wbo has realised 
that all is Vlsudeva/* 

Conclusion 

Thus all the fi?e names—Vis^i^, Sipivlstij Puni^, Natayapa 
and Vasudeva—equally poiot to the philosophic conception that 
God pervades His creation. They are all equally expressive of God*s 
immanence in man and nature.^ According to Ramanuja^ God, the 
inner controller of man and nature, is real i but no less real are men 
and nature. On this point ^aiikara differs fundamentally from 
Ramanuja. Sahkara admits two different standpoints of viewing 
Reality, From one, ReaUiy is Higher Brahman (para); whereas 
from the otheTi it is Lower Brahman (apara). The former lacks 
attributes which the latter possesses. It b the Lower^ and not the 
Higber Brahman, which according to Safikaraj rules over and guides 
the animate and the manicnate nature. There is neither subjeclivity 
nor objectivity in the Higher Brahman^ hut the Lower One has both. 
There is however no such distmciion in the philosophy of RamSunja^ 
He believed in one type of Brahman and unlike ^ankaraj he regards 
Brahman and l 4 vara as synonymous,^ The Supreme of Ramanuja 
i, e, Brahma 0 or ISvara is a person but His personality b not due to 
any illusion (maya). The doctrine of the immaneoce of God in man 
and nature as ciplained by Ramanuja has been accepted by other 
exponents of Vai^avism, Commenting on the Brahmasntra 1*2. 
18, Maddbva says that Vi^u alone is the iudweller.^^ Niml^rka 
also agrees by holding that Kr^ni upholds all from withinAccord¬ 
ing lo the ^nddhadvaita School, Kf^a as indweller (aniatySmin) 
pervades the world and regu laics it.The Gaudiy^ school of 
Vai^avi$m bolds that Krspa as Faramsiman is the immaocot regulator 
and He is called Maha-Vi^u, Garfahoda-Sayi and Kslraiayi when 
Viewed respectively from the standpoints of (t) phenotuinal totality^ 
{2} totality of individual souU and (3) an individual souJ,^^ Thus the 
apostles of the Vaisnava faith have believed iu the Deity"s immanence 
in man and nature. They simply expounded in their own way the 
doctrine which was set forth 10 the P3ihcar§tTa literature according 
to which one of the five aspects of the Deity is immanence. Anamarya 
of the Viii^tadvait a school tries to explain immanence as an Lnexpli- 
cable contact of Divinity with man and the worldRamanuja, 
howeverj sounds a note of warning. Immanence, he says^ should 
not be confounded with Uansformaiion. God^s immanence in man 
and nature, according to him, cannot mean that He is transformed 
into man aod nature.^ What is really meant is that He pervades the 

creation and the created. 
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CHAPTER V 


THE ATTRlBirrES OF GOD. 

Srahmsifi both and —DiJfcfeoce between 

and R?Eaill[iuja -''Batailja1i and RKnnSnuja—The abuyLute or fimdanarfitai 
fliid the relative aitribaiei—Ganiciattineu—BI ih—T ruth-^Parity—InfiiiUude— 
AtLributefl in relacion to the universe—Attribiitci in felaiioD to the iqdLvid>iia1 
louli in general in retaiioa tn the individoal souU in partienlar — 

The m nttributs ftrewd in the and the Flilcarlltra* 


of fmfMrf€ilkn and of df BUssed Qjiatiliis in God. 

Although God h Lmmiaeat in ia dividual louls aad uacoasdaus 
Eoatter^ yet HU nature U not in the least affected by thek imper- 
fecdoDs. Cnnitneniiog on the BmhnjS'Stitra 2,11-25 Ramiauj^ 
argues that God has two chief characteristics. Firsts He is devoid 
of all imperfccdoas (niido^) iuid secondly^ He is the abode of all 
blessed quilitics (kalyiuagut^atmaka)^. The imperfections which 
belong to the individual soul in its waking consciousness^ dreamsi 
deep sleeps swoon and death do not affect the Dkty- Nor does His 
coQiact with tmeonsdous matter affect His nature. It is not mofely 
one^s residence in a body but one’s subjection to the influence of 
good and evil deeds that causes one pleasure and pain.* Since God 
is not under the influence of action {karma), His nature is ever free 
from pollution. The Mundaka UpanUad says that one of the birds 
]. e., the [iva cats the sweet fniit while the other i. e.| God looks on 
without capi]g«* Godj as lUmAnuja argues^ is thus free from all 
imperfections^ end at the same time has blessed qualities. The 
Chiadogya denies imperfections to God by stating that the Supreme 
Person is free from evp, free from old agCj free from dcathj free from 
griefs free from hunser and thirst. It then adds that His wishes arc realiz¬ 
ed and His detcxrmnations are fulBIIed.* 'Sniii* U unequivocally m 
agreement with Ramanuja on this point. Its first part denies the 
imperfections and the second affirms the blessed quahdes. The Vi^uu* 
pnraga declares the same ffiing, "He has all the blessed qualitiea 
like energy, strength, might, wisdom and valour ; and there are no 
imperfections^paiii and others—in Him.^ Freedom from all blemishes 
and possession of all blessed qualities are not incompatible in the 
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□ature of God who is simuhaaeously both Nirgusia and Sagu^a~ 
Nitgtnja in the sense that sattva, rajas and lamas do not exist in 
His essence (sTarnpa), and Saguoa in the sense that ail blessed quali¬ 
ties are His essential attributes. The VisQu-pnrapa clearly smes 
that the triad of material aitfibuies is absentinGod.fi The positive 
blessed qualities of God are $0 impressing and attracting that even 
the emancipated souls, revelling in themselves keep themselves 
engaged in unselfish devotion to GodJ Endless is the number of 
the blessed qualities that qualify Him,'’ 

Saiiliara denied all attributes to the Higher Brahman and held 
dial it is the LoTver Btahmm that possesses attributes. In bis ^atpadi 
(a poem consisting of sis stanzas), he praised the Deity as an abode 
ofatEribLUcatgana-mandira)* Both Sahkara and Samflnuia adored 
Vis^a, but they viewed the Deity from different angles. According 
to the former, Visnu Brahman as associated with cosmic ignor¬ 
ance, whereas according to the latter, no such thing can be associated 
with Him. Again, according to Advaita Vedama, attributes such as 
omniscience and lordship belong to the Lower Brahman and not to 
the Absolute, the Higher Brahman. Since the limiting adjunct 
of livara has preponderance of pure sanva. He knows, creates and 
rules over all. But Brahman, the unconditioned, pure consciousness, 
does not have these attributes. God, accordiog to Ankara, is thus 
saguqa (possessor of aiiributea) and He is so in virtue of His associa« 
tion with igaorance tn its cosmic aspect. Although ignorance, as 
he holds, cannot be described either as being or non-being, yet it 
is, in his view, niide of three positive qualities—^aitva, rajas and 
lamaa.’v It is because of God's possession of these three qualities of 
which sattvB is the mast predominant, thit He is saguna.“ The 
Absolute on the other hand is nirgaoa (devoid of attributes), because 
these qualities do not belong to it. Thus did SaUkara admit two 
aspects of Brahman,t* But Rdmaouja admitted no distinction bet¬ 
ween the Higher Brahman and the Lower Brahman. According to 
him, the Supreme Reality is one ; and It b simultaneously ^gupa 
and saguna. It is oirgupa in the sense that It ba* no attribute in 
common with prakrti. It is again sagupa, because all the auspicious 
qualities such as bliss, beauty, compassion, omotscieiicc belong to 
ft. Maddbva,^* Nimbarka,” Vallabha,’* and RUpa Goswgml*® agree 
with Ramanuja in admittiog the absence in God of all defects that 
are natural to the world of mitwf and individual souls and the 
presence in Him of all auspicious qualities. 

God as conceived by the Yoga system is a punisa endowed with 
pure consciousness. He is prcdominaMly characterised by sativa” 
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sad £0 possess iht attdbute of onuiiscieace. 

The OQoaiscIeoE aspect of God iSp therefore^ according to 
Yoga, nat caseatiaL bat adveiiEitiouSp’^® Cogaition being a functiQH of 
buddbi^ its association gives God a foreiga cbatacter. Yoga thus 
differs from Ramanuja who holds that knowledge is not an accidental 
feature of God but csscndal to Him. 

All the auspidoLis attributes constitute the essence of God. 
Ramaouja has classiGed them under two heads which we migh! res¬ 
pectively call the absolute and the relative* The former are a dmi tt* 
cd in comnion by all systems of meditation ^ but the latter are admitt¬ 
ed only by some particular ones^* Ramanuja holds that the conception 
of God as endowed with the absolute qualities is essential to all forms 
of meditstionji while they may differ from one another with regard to 
relative attributes. Truths consciousoesSi blbs^ puthy and infinity 
are fnndameiual qualities, while compassion etcare relative oaes,^* 
For the sake of coovenieace the latter may be classiGed as follows i— 

I - Attributes in relation to the uni verse eg* creatoc&hipp 

2 * Attributes in relation to the mdivtdiial souls in general e.g. 
dispensation of the fruits of act ions j and 

3 * Attributes in relation to the souls mdividnally and separately 
c.g* assurance of safety to those who seek protection. 

As regards the blessed attributes^ RaenSnuja states that He has 
an infinite number of them. Those among them which he frequently 
meorions are as follows. 

TTii Fundiiment^l Attribuia 

Consciousness 

Sankara strove his best to establish the unqualified nature of 

Brahman. He view'Cd It as devoid of all differences and held that 

the traid of fcoowerj knowledge and the object known is a product of 

nescience. As there are no attributes in Brahman, It is unqualified. 

Even consciousness cannot be called an attribute of Brahman* It is* 

according to him* the essence of Brahman* But Ramanuia disagrees 

and argues that since Brahman is the abode of infinke blessed qnali- 

liesj It caonot but be qualified* It is attr! bates sucb as bliss and 

consciousness that constitute the essence of God^ just as light and 

heat do in the case of fire. We cannot conceive of fire without light* 

heat etc ; simiiariy we cannot conceive of God apart from conscioiis- 

ness, bliss etc. Consdousneaa berng an attribute of Brahman^ the 

latter is a knowee. Consciousness is thus the essence as well as the 

. 'The Upaniwdi ^ oC Kveral Vld>ni fiich » Dahara-vidyfl and 

lyAwidya whicli prescribe PdifTerent modca of mcdilAtkiti. 
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attribute of just as heat is the esseace as well as the 

attribute of lire. Hence Riatsnu ja calls these aiiiibutes the essential 
attributes of God. Brahman cannot be regarded as omniscient, if 
He be held to be mere coiis:ioii$oe$s. He cart be spoken of as 
omniscjeni only ^ben knowledge is considered to be one of His 
attributes. God is all-knowing, because He knows whatever exists. 
Knowledge presupposes the knowei and the known. Jn the expres¬ 
sion 'omniscient^ i.e. all-knowing the 'omni' or ‘all* refers to the 
objects and the 'scienf or 'Rnower', to the subject of knowledge. 
Even an individual soul is a knower (of course, in a limited sense) 
only in so far as he has knowledge as one of his attributes. If it 
were not so, he would not have had the experience ; *1 am conscious’, 
instead of 'I am consciousness'. Bttmiinujs did not beliet'e, like 
Sankara, in pure. Unqualified, transcendental consdousaess, but held 
that consciousness and knowledge are synonymous, However, just 
as smell is diB'ercnt from earth, so is the attribute of knowledge 
difierent from its substratum, the atman.^ Hence Vi£jstadvaiia lays 
stress on the difference betw'cea a substance and an attribute.*® It 
agress with the KaiySyikas on this point. Ke^va Misra says that the 
relation between iw'o inseparable entities is the relation of samav ay a 
which subsists between (a) the whole and its part, and (b) substance 
and its attribute etc,” The relation of samavaya or necessary in- 
hereoce between substance and attribute of the Nyaya system is, in 
fact, the same as the relation of apythak-siddht of Viii^t^dvaita. 

The aiman’s subjecihood is no defect in it. To be knower is 
to be the substratum of the attribute of koowledge which Is the essen.- 
lial nature of the atman.** Ramanuja docs not, however, favour 
the Kyaya-VaiSesika view that knowledge is an adventitious attribute 
of the self. On ihe contrary, he takes knowledge to be essentially 
related to the self. He docs not, likewise, approve of the Sankhya 
view that knowledge is, at the kcvala stage, devoid of the differeoce 
between the knower and the known. For RSmSnuja, mere conscious¬ 
ness is not the self. The characteristic of tie self is egoity,** and 
on this point the acaryn agrees with Prabhakara school of Mimamsff. 
The view that abankara is itself the knower, Ramanuja argues, is 
wrong, because ahaiikara is unconscious and so can, never be the 
knower.-* According to Sankara, the self and oonsciousness are one 
whereas the self and egoity are different; but according to RiimSnuja 
and Prabbakara, the self and cgoiiy are one while the self and know¬ 
ledge are different. 

An individual soul depends for its knowledge do the sense- 
organs; hence its knowledge is depeudent, voluntary and partial. 
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Bui God's knowledge is of a diAereol nature, being iudependcoT, 
spontaneous and complete. If knowledge is cietnaL bow is iij one 

miEbt urgt, that we have h in the waking state but lose ii in deep 
sleep ? The reply is that an embodied soul does not actually appre¬ 
hend citemal objects in deep sleep because of the prevalence^ during 
thnr stale, of tamss, just as fire does not burn fuel when it is obstruc- 
icd by a special stone, althougb its burning capacity is there all the 

time. 

The followers of the Nyaya-Vaiicsika school hold that substance 
and attribute are different. An attribute cannot be a substance. But 
in the philosophy of Ramanuja cousciousness is both a substance and 
an attribute inastnuch as it inheres in its substratum and also trans¬ 
cends it just as light inheres in the sun and also goes beyond it.” 
ViSiitadvaita thus classifies attributes under two heads viz. (a) pure 
attributes and [b) attributes cum substance ; and places consciousness 
under the latter. The Vedic conception that the mbd of a waking 
person goes away far and that of a sleeping out returns,** might have 
suggested to Vi^istadvalta philosophy the idea that an individual soul 
resides in the heart,** whereas its attribute, coosclousness, reaches 
not only all parts of the body but also goes beyond to external objects 
through the scuse-organs “ In coftohoratiou of this view Ramanuja 
pul forward instances of a gem. the son and so on, which themselves 
Tcmain at one place but emit their rays far and wide “ 

God is omniscient. He knows all things perfectly and eter¬ 
nally, His knowledge ia immediate inasmuch as it does uot depend 
upon the function of the sense-organs as docs knowledge in the case 
of individual souls. Omniscience docs not, however, embrace what 
is self-contradictory. God cannot, for instance, be supposed to know 
the cessation of His own etcrual being. And it would be futile to 
assign ignorance to God as does the author of the Nasadtya-sokta in 
the Rgveda, doubting if even tic Lord Himself knows or knows not 
whence this creation came.** Such a doubt may irtply poetic beamy 
and suggest the unimaginable vastness and mystcriotisncss of the 
world, but philosophically speaking, creation is not due to any thing 
but God. It is where it has been all the time. One’s ignorance of 
what does not exist presupposes one's inic knowledge,** 

Bliss 

Consciousness is not the only attribute of God ; He has other 
amibmes also. Lustre is not the only attribute of a piece of a dia- 
moud, it has a shape and possesses weight. A substance may thus 
have many aitrjbuKs, but it is only natural that we should make nea- 
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lion ODly of those attributes which axe most promiaeaL We speak 
of lustre io a sweet taste in sugaXj, heat in firej light in the suu, 
fragrance in the Oowei and sq on. But this docs not mean that tbe$e 
objects do not possess other attributes. As a matter of fact^ they do 
possess other attributes. A geoij for mstancc;, has weight; sugar has 
whiteness ; Ere has glow ; ihe sun has heat; and a ffower has colour 
too^ Similarly Ood possesses many qualifies in addition to omni¬ 
science, and bliss h one of them.^^ 

Bliss habits grades^ and the Taittirlya Upanfsad has enumented 
them starting from the human and ending In the Divine.*^ It shows 
that God's bliss is the highest. Bliss is an attribute of Godj but 
sometimes the term is used as a synonym of God.®* Since ananda 
(bliss) inheres in Godj He is characterised as anandamaya (bhssfulj. 
The suffii ^mayat^ indicates profaseuess or abundance and not trans- 
formationj says Ramanuja,*^ One might urge that the presence of 
abundance of bliss in God implies the presence of some measure of 
pain in Him. To iMs Ramanuja replies that the scriptutes speak of 
the absence of all pain in Him.®* 'Rasa' is another name for anauda; 
hence God is called ^Rasa' too.*® 

It is necessary to note in this connection that bliss as an attri¬ 
bute of God is not the same thing as the tloanda which Safikhya 
conceives as the object of an organ of actiou.^^ In the case of an 
embodied soul the medlacy of an organ may be necessary for the 
enjoyment of bliss, but God's bli&s is, like His knowledge^ independenrj 
spontaneous and complete, 

T ruth 

God's edsience yields to no transformation and so is absolute 
or supreme^ The changing univetse tests lu God who is changeless. 
He is therefore called Sat. There is also no contraction in Divine 
conscious ness as There may be in the coDscioustLCss of individual souls 
in association with action (karma]^ God js therefore the *rea) of the 
reals' or the 'truth of the truths^'** 

I n f i 0 i t y 

God transcends both time and space t.c. He is not limited by 
them. The Upankad says that Brahman is auanta.*^ The Bhagavata 
saysj'Salutation to Him whose end is not known even to gods and 
demons alike,'** 

Purity 

God is free from all imperfections of the empirical world e.g. 
pleasure and painj hunger and thirst,, old age and death. The above* 
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mentioBed attributes viz. truth, consciousness, bliss and ioBnlty are 
sjwcifically characteristics of God inasmucb as they are fondamcutaUy 
opposed to the evils of muadaoe life.** 

Allributts in Rtlatm la Ibt Vniserse, 

God is both the efficient and the material cause of the uni verse. 
Again, the whole creation rests in Him. He supports the entire 
universe and He is the abode of heaven and earth and so on.*® Fur- 
ihcrmore, God holds back all creation in Him, at the time of dissolu¬ 
tion. He cODsumes all whether moving or stationary.** 

Power (bala) _ 

The quality with which God supports the universe is called 
ba!a. The Upanisad says that the stin and the moon, the sky and the 
earth keep firm in their places under Divine order.*' God upholds 
all lest they should fall asunder, 

prowess (virya) 

Freedom from transmutation is vlfya.*^ Milk is changed into 
curd, and such transformatiao is observed every where in the domain 
of nature. But Cod is above such change; hence He is called mV- 
pikfiT/t. 

Eucrgy (Sskri) 

It is the atiitbuie in virtue of which God makes possible 
wltat seems impossible. He can turn a mote to in a mountain and 
vice versa, by means of His energy which is indeed incomprehensi¬ 
ble to the human mlud. The Upanisad says that the Supreme energy 
of God if multifarious.** 

Overlordsbip (ai^varya)* 

God keeps all things under His control.*’ He rales over all 
the sentient and the insenueni beings. The aniaiyami-brahmana of 
the Brhadaranyaka Upanisad mentions objects such as the earth, the 
individual snul and sn on which are controlled by God. The 
Mandukya says that God is the Lord of all,** and Brhadara^yaka also 
avers that He b Master of all bciuis.** 

True Desire and Infallible Resolve 

God’s will is nevsr hampered, and nothing can impede His 
desires. Countless things are accompiished by His resnlvc. 
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AttribiltJ in Retalhn ic the hdhfdtiot Souls in Gsneriil 

Source of ibdr activity 

The individual souls ate inspired in their activities by the 
Lord.^ Every action depends^ according to Ramsnisjaj. upon voli- 
tiDnal effort and he points out that the in functions and the prohibi¬ 
tions laid down in ihc fcripiurcs arc not mcfininglras, God aids the 
cfFoit of the individual souls by granting them His pcrtnissicii.^ He 
is, however, not to be blamed as pariiaJ and cruel. Diversity 
of pleasure End fafn gtEtTally lEfcs pls^e in accordance 
wiib the past actions of thd individual souls/"^ Butj holds Rafnanufa, 
in cicepdcnal cases^ panictilarly id the case of c^tiicuicty devoted 
persons, the piimary effort is actuated by God. 

Dispensation of the fruits of Action 
Action IS non-inlelbgent ; hence it is iucapable of brioetog 
about good or bad result in future* According lo Rai^nujaj It Is 
omniscient and omnipotent "God who gives us various forms of enjoy- 
ment here or hereafter as weU as rea tease ttom temporal Iife.“^ 

Sweetness (madhurya) 

The sages who realized God found Him to he most pleasant 
and agreeable, and they have told about His sweetness to others.®® 
Ultimate Reality is indeed supernatural* but the sages employed 
cenaiu words of everyday use to eJtpress its nature. They could not 
find in the vocabulary of common use better words than ^Lifc*j 
*Ligbt^ and so on; and they had to rest coutem with the use of 
such words for the purpose. They loved the R^al and were happy 
to call it by the beat names available* Bidarayaua waroed the readers 
ofthe Upaolsads sgaiost {he folly confounding such epithets of Cod 
as Life and Light with material life and light, and RamSnuja, while 
commencing on the Brahmasuira i.i*z 8 , has dearly brought out thu^ 
point,^® 

Compassion (karupA] 

Compassion prompts God to do good to the Individual souls 
and to grant them salvatiou. This attribute has been couceived by 
Vadgalais as the desire to remove the pain of the afflicted devotee ; 
and by the Tengalais* as the ciperience of the pam of the afflicted. 
Hence a point of dispute between the two sects* 

MiMuess of Disposition { M^irdava) 
iSrfnJvasadasa has conceived this aitribute as God^s ioability to 
bear separation from His devotees.*® Sri Kf^a has said* *l would not be 
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able to beat separation of my lovers from me' (Ramaauja on Gita 

8, l4).« 

Sioceiity (arjava) 

It bas becfl undemood as uaiformity of thought, speech nod 
action."* 

Dextcniy (caiwya) 

It is the still of coacealLog the shortcomiags of devotees, accoc- 
diDg to Srinivasdasa'" 

Equality (samya) 

It is the attribute of beiog adorable by all irrespective of differ¬ 
ences of caste and creed."" 

Affeaion (vfltsalya) 

According to Stioivasadasa, this attribute consists in either 
not taking into conslderadoo the devotees’ imperfections, or in regard¬ 
ing their demerits as merits". 

Friendliness (sauhsrda) 

God is the eternal friend of individual souls. The conception 
nf God's friendliness is as old as the Rgveda (1.164*20)."* The 
^vetSsvatara reiterates the same (4.^)*^ The Gus also reveals that 
God is friend of all beings (5.29)*** Ramanuja adds that all people 
move forward to adore friends.® Srinivasa das* has, however, inter¬ 
preted‘sau hard*’as the quality of being engrossed in the protection 
of the otber.^o 

Attribula IB Rrfelten Iff tht Indisiduai Sottis i'fi Particular. 

Eicellence of Disposition (sanillya) 

God is affable to inferiois. He comes down to live even amongst 
persons of low status such as cowherds with whom He sports without 
the least reserve. 

Generosity (audStya) 

As an illustration of this attribute, KQreSa has referred, in hi* 
Octave an Narayaqa or (Nafayan 3 sl*^)r Krsna's attitude 

towards Draupadi in supplying her with immense raiments.’* 

Firmness (sihairya) 

As an instance of this attribute one might quote, from the 
Ramayana, the incident where Rama, hoding Lakjsmana wounded 
on the battlefield, did not care in the least for the shower of arrows 
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darted upon bim by the eaemyj but went on taking oui: the mifsile 
from the brother’s wound 

Valflur (iaurya) 

According to ^ritiiva&adaisa, valour h the capacity for entering 
into hostile forces. RarnSj for instance^ chivalrously desired w face 
the forces kd by Khari^ despite his koowledge that even Latstnano 
could overcome them.’” 

Heroism (parakrama) 

It has been interpreted as subjugation of the hostile party, 
Rama’s victory over Ravaoa may be quoted as an lasiancc.^^ 

Gratitude (k^tajaata) 

Ramans atdtudc towards Hanuman when the latter had brought 
the news of Rita's safety aud whereabouts, may be mentioned as an 
mstance of graiitode^^ 

Assurance of Safety to Those Seeking Protection 
(^aranyata) 

While extending His assurance of safety to Vibbl^ua^ Rama 
said] **1 vouchsafe fearlessness from all beings lo one who even once 
surrenders to Me and says *I am thincj O Lord/ 

Fortitude (dhaitya) 

It is the mental power in meeting dangers, but SriuiVitsadasa has 
interpreted it as the keeping of promises."^ 

Removal of Afflicstion (ardharaia) 

For example^ the Lord at once came to help Gafendra when 
the latter was a tucked by an allegator* The story is well known, 
and is narmed at length in the Bhagavau fCanto VlIL Chapters 2 
to 

Vigour (tejas). 

It is the attribute in virtue of which one dominates over others/* 
Attainability with Ease (saulabhya) 

God is easy to at tain for one who yearns for eternal union with 
Him, says Ramanuja-^ 

Of the many attributes of God» the Visou-purdna lays sttess on 
six viz consciousness^ poweij prowess^ energy^ vigour and overiord- 
ship/^ and akemativdy refers to overlordsbip> consdousness^ re¬ 
nown I lustre, righteousness and renunciation/^ The Furana tells 
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uj that a collective group of these six qualities is called *bbaga , 
aad that be who possess all of ibein in eotircty or fulness is called 
Bhagavaa. This word is primarily used for God, but only secondarily 
for gods, sages and the like « The paflcaiaita view on the auti- 
butes of God tallies with that of the Vispu-purapa*** Knrc^a has 
made a meotiou, in his octave ode to Niasyapa, of another group of 
six attributes which appealed perhaps tnwi to bins. They arc : aficc- 
tion, ptotcctioD, retcoval of affliction, genciosiiy, removal of sins and 
bestowal of high status.*® 

Rupa Gosvami of the Gaudlya Vatspava School has enumerated 
sixiyfour attributes of Sri Kr^a. The sweet sports, circle of the 
affectionate, playing on the flute and excellent beauty are regarded 
by him as Sri Krspa's exclusive attributes.*® The remain i ng sixty 
are said to exist in NsrSyiija also.®^ Siva, Brahms, etc,, have fifty- 
five,** whereas others arc conceived as possessing fifty only, but of 
course on a small scale.*® 

The view held by Ramanuja that God’s attributes arc innumer¬ 
able is in accord with the teachiogs of the scriptural texts. Eutogiring 
Sri Laksmi, India says in the Vispa-purapa : “Even Brahma 
cannot exhaustively describe thy attributes, O mother I’ ** Rightly 
do the gods say in Kalidasa’s RaghuvaihSaf 10.32): ‘That we refrain 
from praising thy grealness, O Lord, is due to our fatigue and in¬ 
capability and not to any limitations to Thy attributes.’*^ 
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CHAPTER Vr 


THE DIVINE FORM^ 

Cod^tarma Hu 'iwapablnau*—CDmpoica of sSk altrtbylei-Ood lioei 
not require scqaecirgafli for perceiving objects—i^udiiha-iattva, vifud4)ia-4ittva 
or ^oddbfc^iattvi—Views of Safitiffl m\d ^itnbSSrka—DifTcrencc 
of opinion belwceo Lokikiarya and VciikaUnHiba—M.N. SirciTj Roma Bose St 
GopinHtha KivirKia oa (Suddha-sattva-^Views of the Bensal Vai^navara— 
RahasyKmnnya view—Superb beauty—Blue colour—Ever budding yam^h The 
presence of Sri on the Divine Person* 


Just as there arc ceruia scriptural texts^ to show that God has 
attributes* * so there are others to tell us that He has a form too* 
The l4a Upioisad, for Jostance, telbus chat He has a roost bcucEciil 
form.* The Muudata iafornis that the colour of the Deity ifi Ufce that 
of gold*® and adds that He discloses His form to him whom he choo¬ 
ses.* The Brhadsrapyaka also says the same thingi^ and the Chao* 
dogya has compared His eyes with lotuses.^ 

In the Vedanha-saugraha^ Ramauufa bases himself on scriptu¬ 
ral authority to his view that Brahmaa has really a form just as he 
holdSj on the basis of the same authority^ that He has attributes^^ 
By the word Torm^ he means the Deity'^s most bcaudfu] msu-liike 
shape comprising eyes and ears^ Jips and chinj hands md feet. 
Comraentiogon the Brahma-suira i, i. 21 in the 5rl-bhasya, the 
acarya says that the scriptures deny to the Supreme Brahmaji only 
those attributes and bodies which arc the products of prakrd^ but 
that they proclaim that He has supernatural (aprakfta) attributes and 
form.^* He further pa lots out that Brahoun iadividiuli^cs the form 
that 15 natural to Him jnm that of man* god etc, dimply for the 
satisfaction of the devotees,^* 

The Divine attributes and form which have been characterised 
as ‘benign" (kalyapa) in the ^rl-bha^ya are termed respectively as 
idem I ty ^attributes and identity-form in the Vedanha^sahgraha.^^ 
God's form b His own nature or esseoce just as His attributes are. 
It is not made of the three constituems of poatter—sattvai rajas and 
tamas^—inasmuch as it is the manifesiaiion of His pure essence, 
without the admixture of anything else* Even siitva, the most rc« 
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aaed aspect of prakrti, has nothing to do with the Divine form* The 
Vispu-puT3tia denies the existence of not only rajas and lamas but 
also of sateva in the Deity 


The Divine attributes and the Divine form being essentially 
inseparable from Divinity, God is said to have a form of conscious¬ 
ness or one of bliss. Although the Diety is a repositoty ofin- 
numerablc Divine attributes, and He is even regarded as having a 
form made of aU attributes “ yet sis of them axe held to be most 
prominent, and hence He is described by the Agamas and afterwards 
by Ramanuja as‘having a form of sis attributes'." The form thus 
being ideaiical with God, the synonyms for'pure*, real’,‘conscious’ 
aud ‘bliss’ are used to denote it; and the eipressEon ‘Sac-cidanaoda- 
ghana’ of so common use in devotional literature in India is the 
most comprehensive of all The compound word 'Saeddananda- 
ghaoa'iiti which ‘ghans’ means crystalline form,’* signifies pure, 
conscious, blissful reality la its crystalline form. 


Ramanuja’s admissiou of the identity-form of the Deity is not, 

however, anything new. For the doctrine of the idenUty of die 
Deity and His form was already a pan of the Paurapic uadmou 
which looked npoo all Divine forms as made up of pure consmousness 

and bli 5 s*^^ 


Difficulty may arise as to how the Deity feds and knows the 
external objects while He is devoid of a body and stnse-orguns 
which are evolntes of matter. Ramanuja’i reply is simply this that 
the Deity’s activities such as hearing, seeing, etc. do not depend upon 
the function of the sense-organs. He being essentially omniscient." 
An embodied soul, of course, requires the aid of sense-organs for its 
perception of sound etc. inasmuch as its inherent knowledge being 
dormant in bondage needs exieroal aid for its manifestation. But in 
case of the Deity, who is never in bondage, no such external aid b 
necessary for the possibility of His knowledge. Although it is diffi¬ 
cult for us to grasp the possibility of perceiving things Without the 

assbiancc of external sense-organs, yet we must believe in scriptural 

injunctions which clearly mention that the Dlety’s activiticsr-perccp. 
tual and others-take place without the aid of sense-organs. The 
Svaetasvatara says that He holds without hands, walks without feet, 
sees without eyes and hears without ears." 


As a result of the evolutionary process of matter, the eleven 
organs—mind and others—come out of slttvika ahaUkara. Since the 
scDSt-Organs thus origiofltc from we cannot attribute ihcis 
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10 ihe Deity who ii devoid of alt elements of prakrti. Divine form 
ihco is non-material, a form of bliss and consdousaess. A material 
body indeed comprises Eesb and blood which arc products of food. 
But the Deity is not made of blood, fleshj marrow, bones and the 
like.®* He Deeds no food for its sustcaancc. Nor arc there in Him 
changes such ss birth, growth and decay. Wc should not eatend 
the concomitance of human body with blood and flesh to the 
Divine form also. That is applicable only to those bodies which are 
material and bom of prakrti. Just as we cannot apply that con¬ 
comitance to a statue of stone where form eJtisis without blood and 
flesh i similarly it is not applicable to the Divine form which is a 
shape of pure reality. Just as stone is the material cause of a statue 
(carved out of stone) whose diflerent parts are nothing but stone and 
which docs not depend on blood and flesh for its existence j simi¬ 
larly the stuff of the Divine form is pore cooscioosness, its difierent 
limbs being nothing but coosciouiness, not depending on blood and 
flesh for its existence. Blood and flesh help the gross body only, but 
the Deity docs not take up even causal and subtle bodies, not to 
speak of a gross one. He is devoid of the threefold material bodies, 
but has a form of His own essential atuibutes. There is nothing 
ugly in that most elegant fotm. To attribute to it anything ugly is 
as absurd as to attribute pungence to a salt-ctystal or bitterness to a 
crystal of sugar. 

Ramanuja holds that (he Deity is formless only in the sense 
that He has no material form. But He has assumed a form which is 
Divine, most beautiful and beyond description. The sages spend 
their lives m meditatiug upon it. .According to the Viri^t^dvaita 
tradition, the Divine form is said to be made up of Suddha-sattva. 
The word ‘iuddha-sattva* needs an explanation which is given 
below. 

^itddhc-salleat (he itaff of the Dmnt Form 

The word ^Suddha-sattva’ b compound of 'Suddha’ (an adjective) 
aodsattva’{a noun). In philosophical discussions the word is used 
to denote (a) the thinking faculty in its pure aspect and fb) the 
first of the three qualities of matter in its purity. I need not say any¬ 
thing as regards its use in the former sense, bur shall restrict my dis. 
cussion to its use in the latter sense oxdy. 

The followers of the Saukbya system declare that pure sattva 
Stands for that condition of matter in which sattva predominates over 
the other two qualities [viz rajas and tamas). The difierent aspects of 
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maitee arc charaaerbcd with refcreace to that particular quality 
of ujattct which is ptcdonunant at a particular tloac, 

Sahlchya being atheistic, the question of the appllcaiioa of the 
word 'Suddha-sattva’to God does not arise in that system. Fratrsta 
sattva, a syuouym foe sudha-saltvs is, however^ found to have been 
Used by VySsa in his cooimcotary to Yoga-suttas, a system of philoso 
phy collateral with S3hkhya.*‘ Yoga admits God's omoisdence on 
the assumption that He is In eternal Bssociation with pure sattva or 
sattva in its highest perfection which, according to this system of phi¬ 
losophy, gives mastmuia knowledge. 

In monistic Vedanta, Maya is another name for Suddha-sativa, 
The foUowcTS of this school maintain that piakfti has two phases— 
fa) one whose saliva remains in its purity and (b) the other where 
its purity is tarnished by the presence of rajas end tamas. The 
former is called maya and the latter, avidya.*® Maya aod aridya 
are adjuncts of God and man respectively. This distinction between 
Maya and Avidya was drawn by later scholars of the Advaiia school. 
Whereas ^ahkara used both mSyi and avidyS as synonyms, pure sattva 
as conceived by later Advaiia Vedanta signifies Sattva in isoTarion 
from rajas and tamas. So according to this school of thought, it is 
not from juddht-saiiva but from maiter.domiaated by tamas that the 
five elements evolve." Man being associated with avidys, bis body 
is material and made of five elements, whereas God, in so far as He 
is associated with maya, has a body which is non-elemental and made 
of Buddha-sattva or maya, ThU suddha-saitva is sometimes called 
V i^uddha-sativa also. Sankara believed iu the possibility of God’s 
assuming a form of maya for the sake of showing kindness to the 
religious aspirants." 

Nimbarka has unequivocally stated in his Dasa-Sloki that the 
stuff of which supernatural beings are made is also inert." Puni. 
^oitama, a commentator on NimbSika, adds that the forms of God, 
the eternal souls and the emancipated souls arc made of supernatural 

stuff." 

RamSnuja holds that God’s foira is supernatural and Divine. 
Accordiog w him, God’s form is made of omniscience, strength, 
sovereignty, constancy, power and lustre, I do not remember to 
have come across any statement of his wherein he regarded God s 
formas made up of suddha-sattvB, although many students of h is 
philosophy attribute this view to him. Dr. M. N. Sircar says m 
his 'Comparative Studies in Vedgntism’, ’’We confess we cannot 


138 


THE PHILOSOPHY OF RAMANUJA 


unders tood what kind of substance Ramaauia’s Saddba-sattva is”.*’ 
But he ntvcr refers to Rain3iiu|a’s own statement on the subject of 
Suddha-satt\n. 

Those who have not studied Vaisnava literature are often 
misled the concept of suddba-sattva. The Vaisnavas, therefore, 
sometimes use tbe concept of ^uddha tattva which iodeed expresses 
more clearly tbe nature of the content of God’s form and His eternal 
abode, 

Lokjtc^rya, a leader of Tengalai school, bolds that Suddha- 
sattva is nuconsdous (acii) and informs that while some took it 
to be self'luniinous, others did not believe in iu sclf-lumioosity.*® 
Vehkatanailia, a leader of Vadgalai school, however, coBCelvcs it 
to be a self-luminous entity of objective nature (patilk ajada) 
and tells us about those who did not bold it to be self*luminous. 
He has given and icfutcd the third alternative view of those who 
say that ^uddha-sativa is primarily inert but is figuratively called non- 
inert.® 

Dr. Roma Bose (now Roma Chowdhiiry) has shown in her book 
on Nimbarka that Ramanuja's iuddha-sattva is inert. Here is an 
incomplete statement, for it does not embody any reference to Veh- 
katanatha’fi view which holds that ^uddha-sattva is self-luminous. 

Mabamahopadhyaya Gopinatha Kavirlja, in his Hindi article 
published in Dvivcdl .^bhinandana Grantha, however, says; 'The 
followers of Ramdnuja could not iianscend the sphere of saitva. Al¬ 
though they have admitted a vlsuddha-sattva and have held it to be 
difierent from the mundane saitva, yet they maintain its inert 
oature. Certainly some erudite followers of Ramanuja speak of it 
as non-ioert, but many learned scholars of the RSniauuja sect admit 
its iueriness.’ Thus Kaviraja has mentioned the two views, although 
he too has not referred to the third altemaiive. 

It is now accessary to consider whether there is any difference 
of opinion between Ramanuja and post-Raminufa VijistBdvaiiins 
on this point. Just a$ all those who believe in monism are not at 
one with Sankara on all details, similarly all those who believe in 
qualified moubrn do not completely agree with Ramanuja. This is 
evident from the division of the Ramanuja Sect into two sections. 
Ramanuja himself regarded tbe Divine form as God’s svarupa ; 
but some of his followers came to treat it as distinct from Him and 
yet as non-ioerc, while others believed that it belongs to the category 
of inert entitiet. 
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It is worth noticing in this connecrtion that all the writers 
belODgiag to iht same seboDl of Indian iboughi do not agree with oce 
another on all points. While discussing ihe origin of the world 
from BrahniaDj difieteni philosophers of the Advaita Vedsnia 
school have put forward diffeteoi views. Writers on Indian Philoso¬ 
phy have very often overlooked such things, and the result has been 
a lack of the chronological deTelopment of views, StikiJy speak¬ 
ing, wc are to study phtlosophtca] notions according to their 
chronological history. It is, however, far from me to suggest that 
^o two thinkers of one particular tchooi may be identical in iheir 
views. A line of thought in the domain of philosophy may 
remain intact foe cemuries; but it may equally happen that changes 
in philosophical views take place suddenly and quickly. A disciple 
may introduce a new outlook in the thought of his master. It is, 
therefore, oecessary that philosophical systems should be studied with 
reference to their historical devciopmedt. 

The Bengal school of Vai^avism has held fiuddha-aattva to be an 
integrai part of the energy of the Supreme, It believes that the Divine 
form is made of ^uddha-sauva, and that the Deity aod the form are 
IdeniicaJ.^ Suddha-saliva is therefore supematoral, conscious and a 
phase of the Divine essence. With regard to the Divine form, the 
view of the Gaudiya Vai^avas agree to a large extent with that of 
Ramanuja who holds that God 5 form of eicellent beauty and grace 
is His swarQpa. From this viewpoint Suddha^sattva means pure 
existence or essence. The fotlowing statement of RahasyUmnaya is 
worth noticing in ihis connection:—■ 

QntiiioR —Of what substance is the Deity’s person ? 

Anstett —Of that substance which is Deity's. 

Qitfjijon—Of what substance is the Deity ? 

Ansiotr —It is consciousness.^ 

Tfu Exeelltnl Btaulj 

The various devotional scriptures have vividly delineated the 
Deity’s personal beauty* The Upanisads and the Mahibharata, the 
Purapas and the Agamas have all made contributions in ibis direction. 
Beautiful is the passage wherein the ChUndogya has compared the 
Deity's eyes with lotuses opened by the rays of the sun. The simile 
was used in the hoary past by a sage who beheld the Deity face to 
face, and the world ‘Pn^darikak^i■ proved so significant to later 
thinkers sad writers that they repeated it with Jove and devorion. 
Even today the daily devotion of the followers of the Mad by an dina 


J40 THE PHILOSOPHY OF RAMANUJA 

school in Nortbera ladiSj begins wUh a tcfercnce lo Puadailkaksa 
i.e, ODC whose cy« »rc as beautiful as lotuses,* AcSfya Ratnaouja bai 
also described the personal beauty of the Deity at various places in 
his works. The following is a specimen ; — 

Having lustre like a mouotain of melted gold; cmlttiog rays like 
a hundred of thousand suns ; with eyes as pure and broad as the petals 
of a latus opened by the rays of the sun and blooming on a clean stem 
growing in deep water; hatHog baw-like curved brows; splendid fore¬ 
head, pretty nose, smiling coral lips, rosy and glossy cheeks, conch¬ 
shaped neck, comely ears, plump and massive aims; adorned with 
fingers reddened by very fine and red palms; having a thin waist but 
a broad chest; with due proportion on the whole person; with heavenly 
beauty beyond description; with a lovely colour; having feet as 
charming as two blossoming lotuses; putting on a yellow garment 
befitting His form; decorated with illustrious, iiuiumcrable, wonderful, 
eternal, divine ornaments such as diadem, car-rings, necklace, 
kausiubha-gem, armlets, hracelets, anklets and girdle; decorated by 
a conch {Fihcajanya), a discus (Sudar£auaJ, a mace (Kaumodakij, a 
sword tNandaki}» a bow (Aainga), a footmark on chest (Srivatsa), 
and a garland of sylvan flora (vauamala); captivating the eyes and 
minds of all by His boundless, e=ccllcut beamy ; filliug all the beings— 
moving as well stationary-by the nectar of His graceful elegance; 
possseising most wonderful, iocomprcbensiblc, eternal youth; as 
delicate os the blossoming smile of a flower; perfuming all the 
quarters with His sacred,sweet scent; whose very uature transcends 
the three regmos; interviewing the devotees with a look replete with 
compassion, love and sweetness; the best of all persons; whose sports 
are creation, sustenance and destruction of the entire universe; in 
whom there is no tinge of what is despicable; abode of all auspicious 
qualities; diOereni from all that does not constitute HU own real 
I Self; the Great Soul; such is Para Brahma Narayapa.^* 

To the question why the Lord assumed the form described 
above, Racaanuja replies in the Sri-bhasya by saying that it is His own 
desire to have it.** The author of the Sii-bha^'a-vaitlka reiterates the 
same point.** 

Ramanuja's description of the Divine form is based mainly 
on the authority of the Puranas and the Agamas.** The Bhagavata 
has recorded many such descriptions. One, for instance, is contained 
iu the advice of Narada to prince Dhruva.** Some of the phrases 

•Apavitrab paviuo fatvaviitliai gno pi vi. j»b *«“«* 
bAh}-abhrviUraV ^wciU- 
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used by RSm^auj^ ia hi$ description of the form of the Deity seem to 
be ^ faithful copy of those of his teacher ocennog in the Siotra-ratna, 
and the teacher also appears to have cniuposed them under ihe 
influence of a hymn id the Brahnia-taotra. A comparative study of 
the phrases makes this supposition quite probabJe.^^ 

Such a graoeful description of the personal beauty of the 
Supreme Feisoo is not a mere creation of imagmation. Ramanuja 
says that the scriptures describe the form of the Deity * because He 
ha$ a form, and not because they want to ascribe a form to the form¬ 
less One.^ Like Ramanuja other Vaisoava acaryas also ascribe a 
most beatiful form to the Deity 

The beauli/ut 

The colour of the Diety is Wue^ and Ramanuja says ttmt He is 
as blue as a cloud,“ The Sausfcrii word for blue is oila, and the 
lexicod enumerates Severn! words as its synonyms, heocc we some¬ 
times hod in devotioual Jticranire the word ^YAMx\ used in place of 
nila and vice vem.*^ Blueness of the Divine person is referred to, 
time and agaiu, lu the scriptures* The Mahabharata tells us that 
Hiscolout is simiJar to that of a flower of hemp of lle3C (atasij." 
Even Hts descents (avatlras) have the same colour. Tbs Vi^u- 
purapa as well as the Bhagavata compared the colour of the Deity 
respectively lo that of a blue lotus and a cloud, wheo He appeared 
before DevakI and Vasudeva;*^ His devotees similarly conceive the 
Diety as haviog a colour similar to that of a sapphire, the neck of 
a peacock or the cloud-less sky m the auiumu,** 

The aural rays emanaitog from the Deity^s form are of golden 
hue, heuce He is sometimes described by the scriptures as of golden 
colour.** On account of the presence of golden aura around Sri 
Rsma's face, Sri Siia, dufiog her exile in Lahkd, enquired of Haou- 
man wbeiher her husband's face kept up its golden colour in her 
absence,** And prior to her enquiry, HanumSii also had refened to 
llama's golden hue.*' The colour of the Diciy's form is primarily blue, 
but it is sometimes depicted as gotdru on account of the aura* Some* 
times the aura is so radiant that the blue colour appears to be a little 
lighter as is the case with the colour of the eastcni sky earlier than the 
day dawns. It is at that time that the Deity's person becomes as beau¬ 
tiful as a thick cloud whose colour is not as blue as that of the sky. 
And in the proximity of Goddess Laksmi, the sapphiriue blue colour 
of the Deity appears to be as green as an cmcmM. dri being golden, 
her colour reBecis on Him with the result that He assumes a velvety 


142 


THE PHILOSOPHY OF RAMANUJA 


green complexion**^ Although the Dicty assumes other colours also 
in His emanatory forms^ •* His principal colour is bine. The classi* 
cri Sanskrit Hxeratu re has many reforences to the Lord^s blue colour. 
Kalidasa has, for instance, compared in Meghaduta the colour of the 
cloud to that of the Deiiy .®° 

Tht Evtr*hudd\ng Kiwtft 

In a passage of Rgveda the Deity has been depicted as young 
despite His being the most ancient in age.^^ Although the Supreme 
Being i$ the oldest person^ yet He ever looks young. On the basis 
of such testimony Ramanuja describes the Deity tn he possessed 
of a youth which is eternal unimaginable^ peculiar and divine.^^ His 
teacher^ Yammia, did the samCp as is evident from the eulogy com* 
posed by him in praise of Vignu. In Fact, both Yamuna and Rflina-^ 
niiia emphasized they outhfulDcss of the Deky on the authority of 
the scriptures.^ 

Not only in the Vedic but also in the FaurSpic liieratorei 
Visoti is iloiost always delineated as a youth. Vyasa ascribes fresh 
youth to the Lord^ as is clc^r from the description of the Deity given 
by Kaptla to his motherj Devahtiti, in the Bhagavata.^^ Fresh youth 
is KAliORA in Sanskrit, and in the light of Kai^ra we enn lake the 
word Hatupa" (used in another passage^^) to mean one in fresh 
youth* Kaiiora is, in fact, the best of all ages and this must bo the 
reason why tb'e Deity has been described in another passage of the 
Bh^avara as ^having a very handsome age^^ ThU handsome age 
cannot be any other than Kai^ra. 

In another stanza of the Bhagavataj the Divine angeh have 
bcco fcpFCsented as ^having a new age'.^^ The new age of the an¬ 
gels can easily be understood to mean kai^ora* The angels being 
similar in looks to the Deity, we can infer that ihe Dehy^s age is 
also new, Rnpa Go£v 3 cai of the Gaudlya Vaiso^va School says 
God generally appears as Kl^ORA to ail His deirotees.^ Au age 
near about fifteen is called Kaisora at which the Deity has the most 
chrrming form. *New age*j *baadsome age' and '‘budded youth’— 
Che expressions used to denote the age of the Deity tend to indicate 
that th* D: 1 ty is esieathlly youthful. Indiio iconoLogy reveals that 
sculptural images of Vi^u invariably present the Deity tn His prime 
youth which is in strict accordance with the description of His form 
contained in the scriptural texts which Rimaquja held in the highest 
esteem. 
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TIu prestnct of on tht Didju Pmon 

The Deity’s person is tfic permaaeoi atode of Sri» who is the 
energy ejsentiil to Him « The word ‘Lakjnii’ is syoonjmotis with 
'Sri ’ as is revealed by the Pauranic Iiter8turc.<^ The Rgveda ajlades 
to Her as (he ever-foyous spouse of Vi^tj," The Sri-sQlsta depicts 
Her as go’den in colour, most lustrous and beautiftij, with lips adora. 
cd with a imile and with eyes, hands and feet as charming as Jo- 
tiises.** Yellow robes are dear to Her.** She holds 'two tonnes 
in Her upper hands. Her Jower right hand assures fearlessness to 
the devoreesj while Her lower left one is in a benedictory pose.*^ 
She is decked with various ornameais langiog from the tiokliog 
anklets on the feet to the magcstic diadem upon Her hair. She sits 
ona JoluS'Seat, and the chiriotis Her favourite conveyance. She is 
merciful, generous, renowned, adored even by the gods, inviadble, 
bcsiowerofriches, the mother of .the universe. Invoked by names 
such as Mudhavi, Madhava-priyS, Hart-vallabha, visqu-patui, Vi^iriq- 
pnya-sakht, Rama and Indira, she fulfils the desires of Her devotees by 
granting them food and raiment, cows and horses, wives and progeny, 
friends and relations, health and longevity. She helps the devotees 
by casting Her purifying gracious look on them and siren gthenbg 
thereby their devotion to the Deity. 

Though beheld in a separate form. She is part and [weel of the 
Deity, "The two, l4vara and Srij are oue ontologically."** He Is 
never without Her. As Visqu is all-pervading, so is Lakami.*' She 
comes with Him in His descents (avaiara) too,” She is Sita when 
He ii RSfoa, and She is Rukmiql when He is Kr^qa, When He appears 
as a god among god$. She manifests herself as a goddess ; aod 
when He comes as a mao among men. She too appears in a human 
form. 

Both 5fi and Visqu arc one but appear in two forms for the 
sake of) he devotees. According to the Ramsyaqa, She fs non- 
diffcTCiit from Him as lustre is from the 5tm.*> The Jayakhya-samMia 
says that She is non-difiTeient from Him as the waves are from the 
ocean.™ Viewed separately ihey are the father and the mother 
of all beings. Besides, She is declared by some of the scriptures 
to be permanently residcDt on His bosom, in a miniature 
form'* ; Hence the Deity is known as ‘Sri-nivasa’ which name of 
the Deity RaroSnu'a has mentioned Jo the miiial stanza of his 
bhasya.** 

Venkatanatha of the Vadgalai school held ^ri and Visqu to be 
*a twofold self which is one in two and two Jo one’. For him, Sri is 
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icfinitc. But Lokacsrya of the Teogalii school opposes this vtcw^ 
by arguing that the admission of the existence of two mCniics con¬ 
tradicts tnoaotheisiD.. He therefore bolds that Sci h finite Hite a 
fiva^ though She is ever free^^^ 

The conception of Sri is as old as that of Vi^qu- The Yajtir- 
veda siatOi that Sri and LatsTnl are the two spouses of the Deity/* 
and the Agamic literature has referred to more than two. The 
Bharadvajfl Sirbhiia to joins that the Deity should be contemplaicd in 
association with 5rij Bbu and Lila."^^ These three perhaps represent 
the Deity's dt (knDwledge}^ sat {existence), and Luanda (bliss) as¬ 
pects respectively. The JaySkbya—samhiUI makes mentioffl of 
four : Lak^oii, Kirti, Jay a and Maya.^** The PaurSnic Liierature 
gives a longer list of such names. The Bhlgavata enumemtes twelve : 
Pusti, SrT, Kiriij Tustij Ila, Hija* VtdyS, Ayidya, Saku and Maya^"^ 
All these various names enumerated in the Agamas and the Puraq as 
are so many aspects of LaksmL Again^ is although apparent¬ 

ly different frotu V4ott^ yet essentially She is one with Him. The 
JayakhyS'Samhita counsels the devotee to meditate upon these forms 
—Lakstni and others—as emanadons of the Deity,"® 
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»Tf?TT i i) 

26, ? ^T^r^iliTFnf^^ifrri i t 1 f«i fr^knf Pfritgawt = 3 r ?f^iT:f^^i%wni 

’“ft**! TfF^RffFT^rr^— 

27. Comparaiive Studies in Vedautism by Mahendra Nath Sircar^ page 45 

!&. srH^4 f^4:RTPT?«I I S4 53«t4 fJTiqiFfSf 

i (trr^^TTtr) 

29 - (ff) r?r^ig(OPT!%^cgTTfiTg ?.s) 

(^) %f%5^?TJTT|ftr^ ^i^nrinr^’trfis: i (?RMr*Ffe; ?. '^) 

(*t) 5irJT?4 ^fTim'TrTftaPtfir 
tir^TTcT'^ ninrf^r ?rf srsT w, 

cT | T ^ 7?j fec4 rg^% vk 5 , 

30. ( 5 ) 5^t<tws4 ?T^ 

Pfin^m^r^r^^^i^^TriTFrq a^fir aq 11 

{a^mr T?5iRifr tc) 

(?) 5r5T! sf <T^*r-TrTrfiir*Tr5g^rf%-?imir^jf^ swi4 

^* 5 pT g^JT i ararsf ^^^ 3 *T 1 

(aJpRfar^l snn eJ^t) 

(fr) ^ 

31. rirrnfN’#W nr^Rrft sif^: ? 

*r?TT*Rrt snr^g 1 
RptllrJufl IPT^I? ? 

32 - ^>sTRrrr^firir'i3^Tf^:TTfff g'frunTmFirfetsrsr; 

•i'4kFTT:*?Tf^gfTg^prr5rT^rwRTtT‘55V^^4r^TiTHi!t^!U i 

33, ^ 1 ?WT^fJs!ITf?r g? I (^hTPariT ». t- ^0 

34.5rf%fwf? wi tg[f4?TT^^r4tg 1 
HcTO^T'pqTit^^rFi I 

5 ff^qrf > 

5a7:sTf?i^4 ^ 1 % ^trq-gsir^Jtt 
vs cRT fifz f^fT^ 4 fanurri sTrrrft ft; i 
^|5 ^ 5 ffffVrfnr; ?^rgw: 1 

^TiTTFit ? ?>i: ^fiRr 11 

(^JjpciTfirfrqrir L I- ' 3 €.-'=^) 

35- (ffj 5rqf?r (Prt^ggrnjTr^ \, '^, n) 

(^r) <p^wm ^gt^nfjTHgs ’in) 
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36. iT5Tmrtrg^ i 

5=n¥ (iTFtwr V, t;. Ysi-it*) 

37- ^<jTFrt|4 (^r^as^nr^sf^lsnr) 

fT^rnr f%^rp?rra^TrswfcF5R[r*ri (vih<^h f!Tt^^ 

(?r) 

^TT^rsnir snrrati i 

5f<5nTmf^^*T (I 
•fl'^frniRrg^ vl^rtipcf^txir i 
^T^raari 'nPTfIT 'f'fifg ^ 1 

r r ^ ^ , 

’^rnrrff i 

5j'njT?T*rf^Ttra 

^^T-'ftTTtr f^rPT'f>jy5n?rTTr^'rffn 

g^f^rqr ?3n^fi^fH^^iftrf^f3|TTF3^»3^?Tr5nT i 

?if^¥nra^g5^?T«Ti^TiT ti 
^^nsrnfff^i# 5r«TrEq4f?iF^5ff^i5rT.iT, 
fTSTi^HRIR Tif«3T?m^5>?3-T5NI^^^Tftrn: 
w>T-ggTrff«m«i#^!rw?rT*rT ^THmhf5T5i*r t 
{infTr^T4f?nrr5r^nfwt?nT 
(t) 

n F^*r, ir^f*¥r^-^Twt^t 

?nrrTfTl-^gT-T:t5-l^T*T I 


ffTTfenr"". ; (TlHI'i'»rj:-t( #J<i<£II3IT) 

3*- *1 ?r«Tt*n t7^T«rr FTg7r?iqfr, ff TnFif; 

39. ?r5R *Tf7 sT?rr TTfT fftm »r|T*r i 

f'T'f TTsf »rfnfMT^<naH it 
^T5T *T^ ^ftcf *IfT ^'R TfSTsf ^f|T»C 1 
^r^cf TTfT ■3f<i4 iTfT irg^ij IJ 

(^?HT(IRT4fV^ff-*Tfng^) 

*r|TfR *r|T «T^ *' 
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40 . («r) q'Jr<lf^TRra&«nir: 1 

(m) gggitn1 (%«s*t?jT?[) 

41. ^A.iv) 

The word ‘syama' is used for ‘nils' int— 

T5R4mr(TFf^^f^^:5^ii[ 1 

The word ‘oila’ is used foe ^syama’ in:— 

^'lW-*fl^Tra^jffVerH'Tn^ II Cll^l^ell 

42. wfr»ftyTO^iT?r 'fS'Tr^T^mrT^»3( 1 

^ «rR?u(% ft ^ finra ^tipi u (iTfT^n^^ vo.t») 

43- gi][» 

«Tt 4 f?R 5 r*f ^ 53 r 5 rTT 4 r‘|#|riir: 

W d*i 4 ^rf 4mq?iT5|^Tuf o«R?ig 515515 1 

« 14 {W-^T¥ 1 T "fhrr^t IJ 

44 . ^ jfhr irf^ Tf?! sfkuT Fim i 
sTraff <nT f^f?r ?rt 4?TTr 11 

(TiiTiinir 

45- (?r) ITT ?r# 155 5517: i {^rf^tipi 

(in) iRf irqq: j \A.^) 

46. 35 ^qilllPTqrif !T?lTTnn TirHiTRiTfTtl I (TTim?!P5 

47 . wtirr 55 ^qnfr *T^iT 3 n: J (mnng^ 

48 . iTift rRWfimrat^^ftnT'Tfiqii^ i 

¥ 5 rfi 5 ipiT^wi nnft 11 (Kn«T 5 (n 5 

49 - 5 *ri m'fJfrfW ir 5 n;ift'n irqninr^: im 

5»5frf^ inn ??f^ fwa^riij 1 (f^^RiRTf? 

50. (ff) fTi^qr^t^' ^irtniifr i 

(f) ;*rr<T: qr^ qf^fqijiTqres^fT?^ (^« q<» v.^) 

St. qj ^«TTq 55% !T^iI% ^q^TST^ 54T5Tfcf (i^r^ MU-^) 

52. (ir) 1irq^-fe37t^fT*rq?q'FqTq?r-rnTfiT^iqb;f4Fq-«^ 

(in?TtTtrRi*ni5) 

(q) irrqrfqr^^i^fff-f^qiAq^'fqunT^rq m n tt 1 g aW 55 
f«pi: r< 4 rf iffrrTTqi-^ffH^ nirq*rrqc'ra 5 firq:?qf 15 1 

(ifTgqrfrq-Fqrf^iTfnqiqRffftq^ vq) 

53- rqFqqtn T^fn: 1 

547 fqfq: in^c?JT|45 If 
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54. ?r?ff 1 

55. 5rw (nmraci^xc.v^} 

56. S’iTIlfhl ?T I [*l PtH a I 

irfhiTfiTff iTrlTr^FskRf^Wili^ U (tHIRcH 

57* ^ ffiTBpra: ?r? (Tfmmini 

5S. inr: rsFtftT Tmm i (nfeKRrprf^: 

59. (fl) 5irrf*^‘ vi: g4*fhcfT: 1 t^) 

fHw ^fTRi^r ?T sirrrtncJnj) 

(^) ittcTTEft *T|tiiRlf 5ltf?f^r*r: ^ »Fti: I 

«if*r ^PT^TTTf^Ffr ’ifl4?rftr ^ «fit^im«r; (^rf^inap?) 

(?r} RW5TW5T«TO> 5RifS'4T^ I {fw^ S^^l) 

srcifKfir Fn<i 

(?) ?fT«T?if ?t; 1 (niU|«^4<HTir \s\j} 

?nPT qiwTrfefil (?irPT«Tc?n) 

smt fsni (5iT45Tffrni^) 

(I) fTFTn FSljrfTiT'I^r I 

q?T^F?^nT«T^fl^ «n*f f^; IJ (WT«T??n^ ^r, *:, ^!t) 

(^) 5?T% TTi^fe sftfTTTOrRiisn t (■*n*R^ h IK- ^5^) 

( 3 :) 'T?^®f^ 'TPRniWg ^?rwnfg: qw *0; Rst? ?; * (R^iTt*ir 

?p?Tgqf?q^) 

f^g%HTTrrsfSr i (f^’r^g^tniiiT V €.. tl'a) 

(q^) as^rwETffifq-^'RRfinniT» {T?5qT*r 

id-iiM*. ) 

60 - {«r) inqjriRV irwt *5?; f^i (iffTn?tiq {R, U. 

(«t) qw-rr^iqf fw iwt fqfirmifiRj.' 

( q^ijjTTrRnnriT) 

61. ftrtrr SratFr^rr ?rsroTrraq: srsri: 11 

^5Ttf? gi? 5TWT Fti Rr 1 

q?r ^WiTcTT ?RHn •f^l45V«H4r: H*rFTW^ «?. >?, 

62. 5q33n?Jr ??T?if{T ?. iK%- ^) 

^3* ffojft 5?T!r^7?rsnnftfc3|if? 1 

64. «55: qrqift *rgTTf7^ (ifmratiq «;.tJt) 

6s* (5r) ?r^*^T?fFqT RTXqRiT^Sr’fftFfll^RTr^ n 

(^frlJFWr^qrqq^) 

(ht) ^15^ fjwFspiTt^qRi 1 n^^^qfqqii) 

66« The Philosophy of Vi^isisdrata by Srioivasaebari, page 3S7. 
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67. (*r) worm 

5I5?T 1 ?, c, tts) 

(t) 3 fii^ SIF 3 I 

^^\s. t's) 

68. (<r) iRr ^T^TK^: 1 

ffhrr i 

(^) ^ 6^1)1 H> i ^ Prt^: (^pn^iT s, X tu, 

69. ^TTf^ri ff w iiqT iT?n y (tirmiinT v U'f- ^*) 

70. ^Pi I 

^raw-innttn c*rt ^^IqlrrasTf 1 %. \»i?) 

71. (n) Tt c^P^TT e^% ^ n^TRir R5:1 

jiiriTf^f?il iIRnfff: t ^) 

(r) ^ F»nft 1 ir. t- 

72. nrf^rjTTfe f^'a^ i (^witqifiifn^t^iin) 

73. Tbt Philosophy of VJ^'^t^dvaita by SriDivaaachari, page 167^ 

74. >sft^ % awM q?**rT I (qijq? I ?. 

75 ■ ^1? ^ g^TTTT I 

?fN;r»nfl?TT-^ f¥?r^«q ?nt i (mtjFsrarpr ?. vr) 

76. Rifift: TlfiiRin' iTR! ^sRt^rpnFsTar; t 

(^snrrftr^pr 

5^ pRRf ^Icq^RaTr^^Tf^fw 

Taq^innw qfW (qnraa^r X *■ Xia) 

77. f<pn f*RT vFPn vrw? 

fernfq^T mm wmi ^ TaRfeiR i (RPiarfR %q, xk) 

78 . i3?tt RRRal f^^>>rfHT RI P l THfUig i q I 

RRT n (RRl^ffar s) 




















CHAPTER VII 


THE MODES OF DIVINE MANIFESTATION 
Paxil 

The Doctrine of Avat^a 

AvatHra or viblmvji h dt^nt—The piir|»sc» of God'i comifig —When ? 

^RUmanuja interpreu the UT>TTd'roflyaVaaGod^i will qt dcrinr—The bcidy of an 
mvatflra li divcqe-^VciikA fcanatha^^s virw—God u\^y dmeend on nny part ot the 
UDivcrfA— Deiccat of l.iak$n]l and ochfr bcvTU-ly bcipgii — LokScilrya on tbc primary 
aod ihc sreandary svatHra—^frlnlvAudriAA'i vltw — Aiiiibiidbnva Saodiitnp 
SrintvSsadlUa and Vlbudcva Abhyafkkai^ on the mimiicr of avaiiru-^aitkarmi 
hfaddhi’aj Vallabha and Rupa Gosv^mi on (hequmlao u to ivho tleicendi^Vi^ni^ 
Or 


RUmaauja believes in the Ddty's dtscent on the celeiib! aoci 
terrestrial places and has expressed hb Views on the poial in bis 
writings, God*s coming down to the material plane h called -avaiara^ 
in the PufSaas and ^vibhava" in the Agamas. 

The question of the mantfestatioo of God^ the ioGnito beingj m 
a Gnitc form is perplexing to logical reasoning, Ramanuja has, how^ 
evcFi dealt with ihc question in the light of the dcliverences of the 
scnpiutea^ If it is once admirted, as Ramanuja does admit, on the 
authority of the scripnireSj that the Tnhnlte cap have a finite form of 
divine esacDct—which indeed amounts to the anthropomorphic atti¬ 
tude towards God, it becomes easy to believe, as Ramanuja does, that 
Gad comes down to live amongst tis in the form of an auaidm. 

R3m3nuja’s conception of avatara Is not ^the exaltation of human 
nature cu the level of Godhead^ as interpreted by Dr. Radhakrisbnan 
who writes ; ^When any finite individual develops spiritual qualities. 
we say that God is bora/^ According to him, *ibc incarnation of 
Krsna is...«.ahc taking up manhood into Goda view which views 
divine mcamation as the emancipation of an individual souL Radha^ 
krisbuan indeed admits the possibility of God^s desceut into flesh i,e. 
His avaiarana.* Eut Mescent into flesh’ suggests that the body 
which God assumes is made of 'prakrti’i whereas Ramnouja is^ 
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as we hsw already observed in the precediag chapter, opposed to this 
view. For him, the form of an avatara is not a product of 
mi[cdal elements comprised wiibin prakrti. 

Ged spons on the malefic plane {Lll2^'^ibhDti)i not only with 
matter (pcakrti) but also with individual souls who ore pariicipaiing 
iu the sport. In the veiy beginning of the creation* both conscious 
and tiaconsciotis beings occupy themselves with various activities at 
the will of God* Evolutionary changes start in the world of the 
unconscious and cootiactioii and expansion of cognition in the 
former* Countless are the stages of that contraction and expansion. 

The teacher of the gods (Brbaspati) comes to occupy a high level of 

cogniu'on, whereas ihinEs like plants (vanajpatj) stand on a very low 
level. The individual sonls have been, from time immemorial, coming 
up and going down at diffcrtnl stages i and this process does not cease 
notU they realize their tine self and the nature of God, It is only 
when an aspirant, leading a pure life, reaches the highest stage of 
worship and feds that life is not worth living without the attaintacat 
of Divine vision, that the Deity descends from His ETERNAL 
PLANE tVaikup(haJ, comes within the easy reach of the devotee and 
saves him from the anguish of separation.* Such is indeed the 
primary purpose of the Deity's descent. Whosoever yeaiM for Him 
gets Him, The youag prince Dhruva perfortned austerities to have 
a sight (darSana) of the Lord, and the Lord, descended to Madhu- 
vana to cast His gracious gtamces on the child.® 

The secondary purpose of the Divine descent is to punish the 
wicked,* as is illustrated by the stoty of Gajendrt, the klngof the 
dephanis. God saved the HEcphant-king from the pangs of death, 
and put an end to his enemy, the crocodile,^ Safeguarding the inte¬ 
rest of Vedic dhatma is another purpose of God's descent to the 
mnudanc plinc.^ 

A King, for the sake of good government, needs to encourage 
good people by rewarding them for their mcriiorious deeds and to 
dissuade the wicked from their vicious acts by punishing them. 
Similarly the need arises for the Supreme Being for His aisumption 
of an avBtiira in order that He can establish order in the world by 
showing kindness to the pure and the innocent and by condemning the 
sinful. 

The culmination of all righteous actions is the vision of the 
Deity, which h possible only when the jiva's yearning for Him be¬ 
comes the most intense. Yearning pre-supposcs love born of attrac- 
tioo. With a view to attracting the jivas, the Deity, according to the 
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Bhigavata, plans capilvatiDB sports T^hich are such that even iheii 
dcscriplioa cannot fail to attract their listeners," 

There is no hard and fast rule as to when God should appear 
on the material plaae.^" Whenever dharma is overpOHfered by 
adbarma. He manifests Himself on earth. The principal desceaia are 
traditionollj ten, although the numbir goes up to iiceoiy-two and 
fnen^'four in thePuranas** and still more in the Agamas.^* 

WheUt accoiding to RamSnuja^ the Deity descends in a mun¬ 
dane formj people take Him to be an ordinary being bom under 
the influence of karma.*^ But the Deity iSj really, above the kamuc 
influence. Since He is enveloped in YoBa*iiiflya, His true nature 
is not obvious to He manifests Himself in the forms of celestial 

and terrestrial beings, but His real nature remains intact.'* Tn other 
words, he does not lay aside His Divine nature in His descents.** 

God comes here of His own accord, says Ramanuja. It would 
be iuicrsting to note that to support his view be has interpreted the 
word ‘maya^ occuring is the phrase 'ssmbbavamyaima-niayaya’ of the 
Gita as meaning *wiU' or ‘desire’ and has quoted from the Nighautu 
where maya has been taken to be a synonym for ‘will’. Ramanuja’s 
inicrp relation differs &om that of Sankara who seems to have under¬ 
stood it in the sense of power, although Anandagiii’s commentary 
on Sankara suggesu that may a means illusion, and that God creates 
an illusory form by His will. According to Sankara, *■ the Deity 
does not really assume a body i He only seems to the people of His 
age to be embodied. God, on Sankara’s view, is not subject to birth 
but 00 ly appears to be boro. The appearance is due to the Divine 

may a. 

Unlike Sankara and other thinkers of the Advaita School, 
Rim Snuja has understood ihc word* miyfl’ in the sense of ‘will’, 
and maintains thereby that there is nDthing but His own desire to 
compel the Deity to manifest Himself in a finite form.'* 

The form assumed by the Deity is His own ; hence it cannot 
but be real. But there is one point worth consideration. The body 
of an avatlra is Divine, but people mistake it to be as mundane as 
the body of an ordinary being. Why docs the Divine form appear 
as mundane to mortal beings? This is so owing to the fascinating 
power of the Deity, replies Vefikatanatha.'* His meaning is that 
although the Divine form is real and ooi illusory, yet the Divine power 
which is at work charms and infatuates the lookers>oa so as to view 
that form in a different way. 
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Uisaoioi^ly ontlus^aith that ifac Deitf <Ic^eiid!i. He 
also dcacendi necessity arises, la any other part of the cosmic egg« 
Rimaoojia points out that God comes to live amoagst celestial bciogs 
aod oihefs.*® Ooce^ he addsj God sportively filled in the gap 
in the celestial geneology by descendiDg nmoog gods as Upendra, 
the younger brother of ludra-**^ Similarly His desecot in the solar 
and lunar dynasties of this earth as Rnma and was to complete^ 

out of His own desire, those geijcologics.“ The Pursoic literature 
speaks of several instances of His descent on planes other than the 
human. The Deity once appeared in the assembly of Brahma in 
Satyadoka, in the form of a swan^** 

Tile form of the Deity in ill His descents is non-matedal (aprii- 
kfta)* says Ramanuja. He quotes in the Sri-bbasyaj in corroboration 
of ibis vkWj from the Mahibharata : The body of the Supreme Soul 
is not a cooglomeration of material elements/"* The Acirya has 
repeated bis view in the Vedartha-saagraha where he emphasize 
that God*s form is not made of Prakrti even in His avatira as a god 
and so on ,** Ratnanuja seems to have formed his views on this point 
on the authority of some Agamic and Pauraqic statements which clear¬ 
ly deny prSktea forms to the Deity.** 

The descent of the Deity is called Divine birth, and comment¬ 
ing on rhe Gira 4.9 j RSminuja says that one who has a real knowledge 
of the Divine birth attains freedon from birth and death and finally 
eojoys fellowihip with the Lord, With Visjpu Lakstnl descends on earth* 
They are ontologically one but appear as two. Ramanuja has quoted 
to ihe Ved^thasaUgraha a passage from the Vi^U'purai;La according 
to which She becomes a goddess when Vi sou is a godi and assumes 
the form of a woman when He becomes a roau/^ The PurSpa says 
that She was Sua when He was Rama; She was Rnkmipl when 
He was Whenever He comes on earth, She is with Him* 

The Script urea say that the Deity "s weapons^ conveyaocei throne 
etc, also descend. His couch of serpcat-coil l^esa), for eimple^ 
appeared as Lafamana; His disc (sudariaaa) as Bharataj and His coocb 
(Paficajaoya) as ^airughna.^ While Sri Krsna was contemplating 
to destroy evil and to protect Mathura when it was beseiged by 
Jarasandha and Ms forces, two Divine chariois—lustrous and equipped 
— descended from the sky (ihe Deity's abode)/® Rsmsnuja has quoted 
another passage from the Ramlyana to the effect that Rlma^s big bow 
and multifarious arrows followed him* io hiunau shape/* which 
indicates that the Deityweapons wait upon HLm not only 00 the 
Eternal Plane (Valkuotha) but also descend on earth to serve Him. 
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Ramaniija has aoi coiisidercd ibc uumbct and kinds of avatara, 
bat his faUowers have done tQ on the hasia of the Fur spas acd the 
Agamas. Tattva-traya^ a hter v^oik on Vaisaavism^ has ckssiBed 
ava^Sra under two heads ^ the primaFy and ihe seooodary.*^ Dnder 
the first category come those that have noa-piSkttic fonnSi and reffect 
true Divioe uarore. They are worth adoradon by those who are 
desirous of emaudpatian^ The second category rnclttdcs those that 
are of a tUEelaiy character} co-esistiog wiih, and presiding over, some 
particular souls* They not to be worshipped by those who desire 
^alvatjofl. 

Srlnwosa das3, the author of Yatlndfa-mata-dlpika} has distiDgubh- 
ed several kinds of avatira such as pshnary, second ary» complete^ par¬ 
tial, and tutelary. He has eoumeraied ten avatara$* The fish (tnatsya) 
took back the Vedfi frotn the demon ^hkha and gave it to Brahma. 
The Tortoise (Kuima) supported the mount Mandara when the milk* 
ocean was being chorued for discovering ambrostt. The Boat (Variha) 
saved the earth from the deluge. The Alan-Lion {Nara-siihha) 
appeared from the pillar to protect Prahlada- The Threc-strided 
(Trjvikrama) destroyed sin with Gangetie water. Paraintlma curbed 
down the wicked rule is. Rama ^tablishcd righteousness and 
protected those who were in need of refuge. Balabhadra put an end to 
ibe demons such as Fralamba, and showed the way to salvation. 

Kallsi who is yet to appear will put the sinners to the sword and 
restore dharma, and thus put an end to the age of Kali. Some do not 
admit Balabhadra} but recognise Buddha instead and place him after 
Kp^ga^ Others mcmlon Rama (BalarUma) in place of Kr^a and add 
Buddha. There are other phases of each avatira, says Srinivaiadass, 
but his poini is ooi very dear. Again, he has referred lo thirty six 
a Vatins beginning wiih Padtna-o^bha. Allhough he has mentioaed 
ooly thirty*six avataras headed by Padmanabha, yet ihe number goes 
up to 39 10 the Ahirbudhnya-sariihitil as under 

T. Padma-ngbhap 2. Dhruv3} 3* Anama, 4. Saktyfitma} 
5. Madhusudaoa} 6. Kapila^ 7. Vi^vainpaj S. Vihaagamaj 
9. Badavs-vaktra, 10. Dbamta} V^giivaraj 12. Ekambhonidhi- 
i^ayl, 13. Kamathesvar^} 14. Varaha, 15. Narasimba, t6. Piyn^a- 
raga* 17. Srlpatij iS. Kantatma, 19* Kahujit} 20. KalancmSglina} 
21 - P2ri}atahara} 22. Loksnahhaj 23. ^ima^mai 24 h DaiiiLreyaj 
25. Kyagtodha-^ayl, 26, Eka^ifOgatauU} 27. Tii-vikfama, Nara^ 
29. Narayaga, 30. ttari} 31, Kr^aj 32. Parssurama} 33.-36, Rama 
in his fouffold aspect, 37, Vedavidj 38» Kalii and 39* Patala-^ayita. 
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Thu$ we see chat the SamhiO has reckoaed the niunbet of avatlta 
as thirtynine, bat ^liaivasadasa reduced the number to tbitiysht. 
Vasudeva Abhyatikara who has commeated os Srioieasadasa bolds that 
this redactioa of the number is due to the fact that iSTlDivasadasa has 
excluded Kapils, Dattatreya and Paraiurlma fiom the Ibt perhaps on 
the understanding that these three are not on a par with the remaining 
avatatas. But this view seems to be hardly correct, for Srinivasa- 
dflsa has not really excluded these three aTatflras from the list. 
Fara£urama for example is not excluded from his list i nay ParaSurtima 
is one of the principal avaisms according to him. It would, thercfoie, 
be more correct to say tbit Srinicaiadasa intended to exclude Bharato, 
Lalisiunna and ^atrughna, because they may be ta eluded in Rama. 

According to Sankara, it is Vi^pu, the Suptme Reality as 
associated with mayfi, that appears in various forms. It is He who 
came to Devaki and Vasudeva as their son.” According to the cuU of 
Trimnrti also, Vi|uu, as a member of the triad, has his in carnation as 
R9fflB, KtsPS and so On. 

Maddhva, like Ramxnuja, held V4au to be the source of all 
avataras,®^ but Nimbarka assigned the function of assuming various 
avat 9 ra<forms to Krsua, the ultimate Reality according to Dvaitadvaita 
school.** 

Unlike Ramanuja, Vallabha held the avetaras to be descents of 
Antaiyami (Pnni^ or Bhoma)**. According to the Soddhadvaita 
school, the ultitniw Reality is fourfold.*! ; Xhc Supreme Person or 
Kr^a is the first, the Imnmtablc with attributes is the second, the 
Immutable without attributes is the third, and the Immauern is the 
fourth. The forms c.g. that of 'Fish’ are assumed by the fourth, 
while Krsus is the Supreme Person Himself, The fonus of fish etc. 
are called LilXvataias i.e , forms assumed by the Immanent for the 
sak e of sport,*® white there are three Gup 3rataras also. God has 
three supernatural attributes under the names of sattva, rajas and 
umas which are not to be confused with the material elements.** 
When God takes up these three attributes, He becomes Vi^u, Brahms 
and ^iva rcspecrivcly. So the positioa of Vl^pu io ^uddhXdvatta is 
not the same as in ViSl^tadvoita, although He is considered to be 
superior to Brahm3 and Siva inasmuch its He resembles K^tli with 
regard to yellow garment, sylvan garland and so on,** 

According to Bengal Vaispavism, and not is the 

main source of all aval3rss.“ Rupa Gesvami explidily says so, and 
commenting on him Jiva GosvaiDl has quoted the benedictory verse 
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fiam tli£ Glta-Govioda where sttutatioa is offered to who is said 
to have Bssumed ten forms of Fhb aad so oa.** For Bamaoujaj Kr^qa 
ist howevcTj an avatlra of Vi^n, the Supreme. 
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THE MODES OF THE DIVINE MANIFESTATION 
PART II 

The Theory of Emanatioa (Vyoha) 

God’* manifcstatinii in relation to it* enealioo etc. of Mnmoa—fridyutiKiM— 
Aniruddlu—Sinkarwnc—VlUudev*—Foitbcr eHtanatinfli—Ssilira and RSmS- 
n«jaotithe5i*i!MiofVynb*BHHi the vtUidity of the Pna»ratrtt—What ii'LilB- 


Ii has already been noted that the purpose of the Deity's des¬ 
cent on the mundane plane is protection of the good and punishment 
of the wicked. He comes to live amongal us to establish what is good 
and to destroy what is evil. In such activities of God one finds Him 
sporting in bis dealings with the individual souls* The Paacaiaira 
school, however, draws a sharp distincrioa between an avauira and 
a vyhha. The former is concerned with Divine sport (Lila) with the 
individual souls ; the latter, vrith the cosmos. The manifestations of 
God in the form of Rama, Kr^pa etc. are called avataras or vibhavas j 
whereas the forms assumed by Him in the creation, sustenance and 
destruction of the universe are called vynbas (emanatioDs), Ramanuia 
has referred to the emanations of the Deity.^ Although he has not 
worked out the details of the theory ofVytha, yet it Is interesting to 
notice'the Pafictratra view on the point* 

The Deity in a sense tianscends the material world, and so is 
beyond human comprehepsion. But it should not be inferred that 
He 18 only beyond and not withio the world* His transcendence is 
not incompatible with His immanence, In fact, He is partly trans¬ 
cendent and partly Lmtnauent. His glory is thus two-fold. Hence 
the dUtinctioo beiween His Tiipad-vibhQd, also called Nitya-vibhtid 
(the Eternal aspect) and His Bkap 5 d*vibhllti» also called Llla-vibhsti 
(the sportive aspect). The Deity is creator, suitaincr and destroyer 
in the latter aspect. He is self-satisfied and is delighted in Him-self. 
His sports with prakrtt are eternal, without a beginning and without 
an end. Mast cannot fathom, with his limned capacity, the vasr 
expanse of prakni, the field of His great play. None can comprehend 
the ceaseless creation and dissolution of countless worlds* None can 
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understand when this ^port bepn and when it will end. So tnaa 
rests content vrith tbe bcUef that the Divice sport has been at work 
from eccrQi[7 and will continue dJl eternity. 

Ramanuja says that this world is fad of inscnitablc mysicrieSi 
endless and manifold in character* The Maha-Nsrayanopani^d 
speaks of countless cosmic eggs m tbe universe." Tbe BhSgavata 
has mentioned that myriads of cosmic eggs are revolving In each 
minute part of the Divipe Bejpg/ The modeni scientists belieee in 
the immense magnitude of tbe world. Sir James JeanSj for eiample* 
says that ^about two millions of such nebulae can be photographed 
in alh and there are probably millions of million s of others beyond 
the range of any tekscopeV* But that is not all. For as Sir Arthur 
Bdington observesj the world is still expanding. He says, deal with 
the view new tentatively held that the whole material universe of 
stars and galaxies of stars is dbpersiag ; the galaxies scattering apart 
so as to occupy eve r-increa sing voiu^le^^ 

According to the Hiodu scriptures, this wonderful universe has 
three phases—creation, sustenance and sublation. God as creator is 
Pradyumna i as preserver He is Aniruddha ; and as destroyer He is 
Saiikar^aoa. Although the Deity is the repository of countless Divine 
attributes, yec six of them viz. knowledge, power, pmwess, supre* 
macy, energy and splendour are most impottant. Wheu His known.^ 
ledge and power predominate over His prowess, supremacy, energy 
and splendouti He becomes Sapkar^ina, His colour then is like that 
of the yellow topaz i and He wears a blue garb and holds a plough, 
a pestle and a conch in His three hands, keeping the founh hand in 
a position symbolizing prorection to the djstrcfScd.The emblem in 
His banner is palmyra. His knowledge serves to uphold the secrets 
of the scriptures to human beings and His power is responsible for 
the destruction of the world .^ 

When the Deity^s prowess and supremacy oome to predominate 
over His knowledgep power, energy and splendour, He becomes Pra- 
dyujuna^ His colour ihen is like that of the rays of the son. He wears a 
red garment and holds a bow, arrows and conch in His three hands, 
keeping the fourth hand free to offer fearlessness to His devotees. 
The crocodile is the emblem in Hi$ banner. He propagates right¬ 
eousness ihrough HiJ prowess and cteaics the universe by dint of His 
supremacy.® 

When energy and splendour predominate in the Deity, He is 
called Animddha. His colour then is blue i and He puts on a white 
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dress and wields a sword, i dub (kheta), a coBch m Hb three hands, 
while His Tourth hand exceods fearlessness to EOtn. The deer is the 
emblem af His banner. Lord of the individ ual ego, He propogates 
knowledge of the Self through Hii splendour and suporis the world 
through His energy 

Besides the three emanations of the Deity described above, the 
Deity Himself^ is whom all the six attributes are simultaneously maui^ 
fest, IS sometimes recognised as an additional emanation. He h then 
called Vjuha-Vasudeva or the Deity-in^Eomnations. He ia moon-libc 
in colour ; wears a ycUow dress and holds a conch, a disc, & a mace 
in Hia three hands, vouchsafing absence of fear to the devotees with 
the fourths The eagle is the emblem of His banner.^® 

The Agamic literature contains references aotnedmefi to five, 
sometimes to nine, sometimes to ten and even twelve of them^,^^ The 
twelve emanations are Ke^ava, N^raya^a and Madhava said to 
be the emanations of Vasudeva, being respectively goldcu, swaTthy 
and sappherine in complexion. Goviuda, Vi$^u and Madhusndana 
are the emanations of SaOkarsari^, resemblmg ihe moon, the lotus* 
fiiameni aod the lotus respectively in colour. TrivikraniB, Vamana 
and Srxdhara arc the emnjalioos of Pradji'umna, respectively possess¬ 
ing the colours of fire, the rising sun and the white lucus^ Hrsikesa 
PadmanQbha and D9modara are the emanations of Aniniddhaj having 
respectively colours resembling those of lightning, the sua and the 
Iddragopa-insect. 

CommenLing on the Brabma-sntra 2 . 3 ^ 42-4SJ Sshkara has re- 
ferred to the treatment of the Vynha by the BhSgavata school and 
sums it up as follows : — 

(4) Vasudeva is pure knowledge and He is the only Supreme 
Reality ; 

(i) While remaining Vssudeva Himself, He has divided Him¬ 
self to SaOkarsana, Pradyumna aod Aniruddha i 

(e) V^tudeva is the Supreme Soul; Sahkarsa^s is the liodivi* 

dual soul ; Ptadyumna is mind ; and Aniruddha is the 
ego; 

Vflsudcva is the primal cause, while SaOkar^pa and others 
arc effects ; 

(f) Man attains God, wheo his distress comes to an end as a 

result of his worship for a century in the following ways : 
I. approachtog the temple and the idol ; z collecting 
necessary articles such b$ flowers ; 3 offering fioticrs etc to 
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iliejdoi;4 chanridg God's aameseic. and 5 cOQCcmpla* 

poa oa the Divine form.^ 

Sadicai’a does not object to the view that V^siideva has divided 
Himself into various forms^ because he ihiuks that it is in coDforcniry 
with the scriptures. Nor is he opposed to the programme of wor* 
ship^ because it is^ as he sajSj approved of by the Sruti and Smrti^ 
But he disapproves of the view that Sauk^rsat^a is bora of Vasudeva, 
Fradyumna of Safihar^apa^ and Aniruddha of Pradyiinina. If an in* 
dividual soul (Sanfcar^a^a)^ he argues, be regarded as the offspring of 
God (Vasudeva), It would become nou-eteruaL For whatever is born 
or produced is uou'eteruai. Similiirly, continues ^ahbara^ mind 
(Pradyucdna) cannot be regarded as a product of an iodividual soul 
(SaOharsapali because an iG^trument Carnot be prcduced from an 
agentH An axe^ for iostance, cannot be produced from a wood-coUer. 
Likewise, the emergence of the ego (Aniruddha) from the mind 
(Fradyumna) is unacceptable to ^afikara^ because no instance of this 
sort is to be met with in the world. Morevef, there is no Vedic tciti 
he addSj lu support of this vicw« If soj on the other band, Sadkara 
cootinueSi the forms of SaOkar^^a etc. be regarded respectively not as 
sonlj mind and ego^ but as different Drnne forms, iheo the doctrine 
of one God advocated by the Bbagavatas would not stand. He further 
criticizes the vievif of the Bhagavaias, saying that the Piflcarntra 
scnpiure stands opposed to the Vedas in so far as it states that 
Ssodilya could not aetain peace despite his study of all the four Vedas 
and that he could attain it only by studying the Fahesiatra lltcrattire^^^ 

According to ^aOkara^ then^ the question of the origin of the 
Vyohas cannot arise, since producion prc-stipposes don-eternity. 
But Ramanuja differs from Sankara in this respect. The manifesiatlon 
of a vyuha^ Itlliii3uuja observeSj is uot to be regarded as a case of 
production in the ordinary sense cf the term. He con reads that 
Vasudevap the Supreme Brabuian, voluntarily assumes four forms in 
order that the devotees may find refuge in The three forms of 

Saokarsatia^ Prdyuiniia and Aniruddha rule over sonlSj nuod and ego 
respectively. In other words^ the relattou of the former to the latter 
is that of the ruler and the ruled. But sometimes S^Akar^pa is identi¬ 
fied with the soulj Fradyumna with mind, and Aniruddha with ego.^* 
The one Supreme Being presents Itself in four forms merely out of 
compassiop for the worshippers i but God in Himself is one and not 
many. As regards individual souls, Ramanuja points out that the 
Pa^caratra scripture itself denies that they are sub|ect to birth. The 
Farsma^samhita, for example^ clearly stares that individual souls are 
truly without a btginuing aud without an end:*" 
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Ais regards Safikai^^s charge that the Pa^ica^at^a is opfKJStd to 
the Vedas^ Ramaniija opines that it is absolncetj baseless. The state¬ 
ment that ^t^idilya did not attain peace ihroiigb the study of the 
Vedas only serves to bring out the ioaportajicc of the Fadcaratra amd 
not to reject the authority of the Vedas. Like ^^^ddya^ N^rada also 
could not derive knowledge of the Self from the Vedas, as the 
Brbadaranyaka Upani^ad stat^. This does not mean that the know* 
ledge that Karada obtained from Sanaikutnafa was Enpciior to that 
which is yielded by the Vedas* The fact that ceither Nsrada nor 
Sandilya could profit fiom the study of the Vedas to the ssme ettteni 
as they did from the study of the Bbnmavidja and the Fsdcaiaira 
respectively merely poiDis to the msportance of the scriptuies Instead 
of challenging the authoruy of the Vedas- The main point here is 
that just as the Bhnma-vidya Is Intended to make the teachings of the 
Vedas easily Intel]iglble^ so the Paflcaistra serves merely to bring the 
teBchings of the Vedas withtn easy re^nli of the pcople.^^ The Parama- 
sambita informs that Visou found out the essence of the teachings of 
the Vedanta (Upani^ads) and presented the Vedas in an ahbrevlaUd 
form under the title of the Pailcsjatrai^^ EamSuuja^ thereforej 
concludes that the auihoriiy of the Pajlcar^ltra is ancballengcBble. 

Although Sankara dismissed the authority of the Paficaratra, 
he did not, it is iotcrcsiing to note* set aside the doctrine of Vynta 
which Ends mention in the Mababh3raia and the Putacias also. In his 
commentary on the word ^ciiurvyuha^ ocenring In iri-Vi^u-sahasra- 
ntmaj ^aUkara has quoted a verse from VyHsa, which reads: 'The 
well-known Janatdana divides BJmself into four forms of Vasudeva 
and others, and esccuies creation etc. [of the univenc)’.*® However, 
not only Bam^nuja hut all Vaisnava AeSryas after turn have admitted 
the docirlne of the Vyuhas (Deity's emanaiicm) and held that these 
arc the embodiments of the sportive grandeur (Uln-vjbhsti) of God. 

As regards llla^vihhad, it is a general name for the creation, bus* 
tenance and destruction^ in a fired order and under Divine law, of 
the myriads of cosmic eggs spread in bII directions in the azure 
vault. Nobody knows how many worlds are created and destroyed 
every day in the blue espanse. The Divine sport is iodeed myste¬ 
rious ! From the quintuplicated gross elements arises the universe 
consisting of various worlds^ on I Jr one of which ia this Earth. The 
eighty-four lafch types of bod ies^ os trad iriou goes, are made of coni' 
pound demenia^ through which the fcclines of pleasure, pain and 
infatuaUQu are experienced by the lodividual souls according to 
their actions. Sattva is the source of pleasure, whose dominance is 
eipcricDced in veroal breezes, in avenues of trees embraced by dec* 
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in orchards foil of sweet ebispiog, in the worship of the Deity 
ond other pious rites and in peaceful empires, where life is prosperous^ 
body is healthy and affection is pure* The preponderaiice of rajas 
IS brought about by hot wiuds, leafless thorny trees, the dririfcing of 
wine, revolutionary states, heavy traffic, Imt,. anser etc. The pre¬ 
dominance of tamas is visible in barren fields, floods^ famines, anar- 
chyj poverty, stupor and so on. There is no object, says Rsmanujaj^ 
either on this earth or on the celestial region wbjefa is devoid of these 
three attributes of prakrti^^ The functionjog of the triple <jttaJiiies of 
niQiteris^ according to the PaSiaratra view, the vibhnti of Divine 
sport ; and His three forms respcaively associated with the creation^ 
susicnance and sublation of the universe are called Pradyumoa^ Am- 
ruddha and Safikarsana respectively* 
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CHAPTER Vm 
THE CULT OF BHAKTI 
Parti 


Vkwi rjf Norvlai FataAiaJi^ VylEsa, VncaipAii Mliraj. fibojAp 

Eodartlya^, Lhe ibc Dcvi-Bhngmvata^ R^nlldiija^ Nunb&rka^ Mad^bv^j 

\aJlahba and R'Qpa—in Advaita VcdRstA—A phiiK df cdnKiouUvHtt™ 

ClattiBcpiion accciu'din^ lo tht Biij%avaiA—D^yn bbakti—-Dflyy^ traced tn the 
Veda*—Unalloyed devniion—Action and kuowlcdge AuxiUiarief to devotion— 
Para-bbakEi, paia-jrl4na md PaTama-bhakti^Himiaii effort and grace of Ged id 
ibe aitauiinenl Dfhkikti — Thi paEb of love open to all— Varioua phmei— i^adJeara^ 
Vaji?^ and REmnnujA. 


The cult of bhakti or devotion is as ancient the Ijtgveda where 
we find beautiful passages replete with devotional feelingSp Bhafcti is 
derived from bhaja (to serve) which appears in Vedic utterances such 
as ‘Alahas tc Vi^o sumatim bhajffcuahc^ ( Rgveda 1.156,3). Etjmolc* 
gically^ the word 'bhakii^ means service- 

The root with the prefix *upa' was also used side by side 
with the root *bhaja^ for worship io the time of the Samhitss. Wc 
read in the Yajurveda {25.13) ‘Yasya vUva upasate* i.f* *whotn all 
people worship\ The word ‘upasanff* which literally means ^sitting 
near*, might have been primarily used to signify ^sitting down for war¬ 
ship’. But It came later comcao worship in gencial^ Bhakd aud up5- 
Sana are thus synonymauB. 

When a persoa becomes intoxicated with God-consciousnesSj 
and coatemplates nothing bm God^ always sings His glory and is 
devoted to worshipping Him, he iS'^dced in the slate of bhakti. In 
other words^ when a person performs physical activities only to please 
Godj and when God alone is ihe focus of all his mental acuvities^ 
there arises tn him the state of bhakei. Bbakti thus is the centralisation 
of all OUT physical and tueutal functions in Cod. God is the basis and 
support of all thoughts and all actions of the devotees. He is their 
father^ mother.friend and son ; He is their Icamingj wealth and so on,^ 

Since Divine service ttarts with love of God, the word ^bbahii’ 
is also taken 10 mean lovcp has defined it as deep attache 
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meol to God.^ N&rada hAS also dsRoed k as deep love of God,’ aod 
added that h is fullf expressed in a state vrhereia a persoo dedicates 
his actioDs to God and feels extreme anguish io oblivisceoce of Him.* 
PaLtajali has m his Yoga'Satra called It pra^idbSna * According to binij 
it is one of the five practices necessary at the second stage of apiri- 
lual disctpliDe * It is also stated to be one of the various of 

njcnial concentration. He mentions that trance in its completeness is 
a icsuIt of pranidhanaJ 

Vyssa, the welLknown commeotator on Yoga-sDiras, regards 
^prapidhSoa* as a kind of devotion.* While elucidating VySsa’a ideas, 
Vacaspati Mjfra has added that devotion may be either mental or 
oral Of physical.* At another place, Vyasa interprets the term 
as meaning ‘dedicaiinn of all actions to the Great Teacher i, c, 
God.'* But he perhaps realoed the difficulty in dedicating all actions 
to God. He therefore suggested an alternative imerpietatioa of the 
term vix 'dedication of the fruiij of actions to God'," which is deci* 
dedly the better of the two interpretations in s’lew of the teachings 
of the Gita, Bhoja, like Vyasa, has Interpreted 'propidbana' as 
bhakii-vijess, which Is devotion specially in the form of offering 
all actians to Him.'* A comprehensive interpretation of the term 
'prapidhana'is given by Vyasa in his comment on Yoga-satra 2.45 
where he states that prapidhana consists in man's offering of all his 
feelings (bhava) to God,'* Accordingly, PaiaHjali’s prapidhana may 
be defined as 'putting one’s own mind into God' whicb should, how* 
ever, mean the dedication of the feelings of the individual rather than 
the individual himself to God. 

Badarayapa calls devotion to God samrSdhaoa in the Brahma - 
sntra.'* Brahman is usually ua*manife$t, hut it is visible to a 
devotee or a man in a state of sadiradhana. 

According to the Bbagavata, bhaku consbts in the uninterrup¬ 
ted presence of the individual mind in God,'* The Devi-Bhagavata 
says that in devotion mind remains in the Deity os steady as the Aow 
ofoQ.'* 

Ramanuja dehnes bbakti as the contemplation of God, accom¬ 
panied by love," According to him. Brahman, the object of con¬ 
templation, is vciy lovely and. for that reason, the very act of con¬ 
templation is very sweet.'* Tons for him, bhakti » cominunus, 
loving meditation of the beloved ; the stream of the loving thought 
is uabroken like the stream of oil.** The aeSrya, in this conneciion, 
records the foUowiug extracts from various scriptures : 

(fl) On knowledge ; ‘Having known Him alone one crosses be¬ 
yond mortality''’’. 



170 THE PHiLOSOPm' OF RAMSNUJA 

(5) On conteinplatioii: *The Atman is in be contcmpla' 
tcd’“ 

(<) On conceniration : 'ConcentratiBg upon Him, he then sees 

Him’,** 

(d) On woKhlp: ‘The nil-seeing Aimaa alone is lo be wor* 
shipped*,® 

(f) On reratnibrancc: ^Miod being pure, remembrance is 
firm’,** 

(Q On visnaltzniian : ^AimaQ is to be visualised'.*® 

All the above cwxacis, KamaEiijja says, refer to deep medi- 
(BLion, a state in which (he devotee sees God face to face, as it were, 
—a state closely resembling vision of God in a literal sense. God 
is inhnite bliss par excellence. He being the Supreme Lord, the 
soul devned to Kim feeb excessive joy in devotional approach to 
Him. Bhakii » thus of the nature of bliss. The enjoyment of things 
of a nature other than the Divine may, if at ail, yield only a minute 
fraction of bliss, and that too only temporarily. Bliss—permanent 
and perfect—cxQ be derived only from Cod. 

According to Nunhatlta, a particular type of love is bbakU. which 
grows in the heart of min endowed with qualities such as modesty.** 
Such Bhahtlis of two kinds —bhakti as a means and bhakti as an end 
in itself. 

Midhva holds that bhakti is intense devotion proceeding from 
knowledge of the greatness of God. It is a tie between the devotee 
and his Deity, and caq be established in a threefold way; through body, 
through speech and through mind. Almsgiving, protecting the distressed 
and giving shelter to the destitute are the bodily activities proper of a 
person of devotion. Speaking the troth, speaking the good, speakiog 
the sweet and the recitation of sacred texts constitute devotion 
through speech. Kindness, faith and desire for service to the Deity 
arc the chief const!tucpts of devotion through mind- These physi¬ 
cal, oral aud mental activities directed to God together make up 
des'oiion in its completeness and perfccuon. 

Valbbha believed in a twofold bbaktt^—the maty3da-bhakti and 
the pusti-bbaktL In the case of the former a devotee loves the Lord 
in conformity with the scriptural iniunclions, whueas in that of the 
latter, love is prompted and promoted by the grace of God Himself. 
Those who follow ihe path of pusti*bhaktl adore God, because they 
love Him most zealously. Their love is indeed of the same nature, 
as that which charaacrised the famous cow-herdesscs of VrDddvana. 
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Rnpa Goswaml of the Gamjiya Vai^ava Schonl has defined 
bhakti as inieHt or assiduous thought fited oa ^ri Kj.^a^ devoid of 
any mundane desire* and unmiacd with knowledges aciion aud so on.*^ 
By knowledge he means the contemplatioa of the con-dual Biahman^ 
and by aaion he means the obligatory fnitya) aad the periodical 
(naimiuika] duties^ According TO himp devotion has three stages* fa) 
sadhaua or rueanSj (b) bhtiva or sendmeaTj and (c) pretna or love.^ 
The means or the expedient reaches the sentiment, and the sentiment 
terminates in love which is the highest goal of human life^ Eipedieats 
are manyj and Rapa Goswaml has cunmeraicd no less than sixty four 
of them. But even ooe expedient can suffice for the achlevemeiit of 
the highest goal is shown by the example of Parlksit. Farlk^t 
devoutly Itstcced to the account of ihe glorious deeds of the Ddijj 
which exampUBes ^iravaaa*. Ambarls^* however, afforded an ex¬ 
ample of resorting to several expedients* Besides relying on Sravapa* 
he used to recite God’s names and worshipped Ham and so on^ 

‘Expedient devotion* is again twofold—the vaidhi^ and the 
ruganuga.^ The former conespoods to the siitvika-bhakd of the 
Bhsgava^a and the tuaryada-bhakii of the Vahabba school^ which is 
said to be actuated by scriptural injunctions ; whereas the latter is 
analogous to the natural thirst for love in persons like Radha and 

As has been said above^ all the expedients have their culmipation 
in ^bhava^ which makes the mind mfiniiely tender**^ This can 
^ attained also through the grace of God. But no matter whether 
IE is attained by human effort of through Divine grace, it may grow 
still deeper to culminate finally in ^prcma\'** Likepicma 
also can be attained Through Divine grace. Fortunate indeed is he to 
whom God grants the privilege of attaining to this state. 

Oa the basis of Saoskrit rhetoric Rapa Go«w2mt has treated 
bhakti as a seadinent (rasa) and diEiingulshcd its primary and 
secondary forms* The former, according to him, has five aspects: 
^ilDta (quiet), prita (affectionate)^ preySn (moie affectionate)* vatsala 
(fond) and madhura (sweet). Each preceding aspect is inferior to the 
Succeeding one. Hence the madhiira stands first and the ^anta last* 
in order of perfection.*^ 

According to Advaira Vedanta* devotion is cooiemplation of the 
Saguna or the lower Brahman.®^ Its main object is the concentfatJoii 
of mind: the attainment of ^atya^loka is the secondary« object.*^ 
Satikara endorses Badarayafia^s view that those who. practise Yoga 
discover the true nature of the Atman at ihc time of sariicadhaoa 
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CQosbting in Imre, contemplation etc,®* Madbostldana Saras wall, 
in bU bhakii-rasjyana says, that as a result of various rdigious 

observances the mind loses its stiffness and becomes supple or rather 
melts, and flows like a stream imo God, the Lord of all. The state 

thus attained by mind is bhakti.” 

Ramanuja’s bhafcti is, however, a phase of the soul's consdous- 
ness CbDsciouspess is one, bm it assames various forms accordine w 
the nature of the channel through which it flows. It functions through 

the inner and the outer sense-organs in all living beings. The inner 
sense-organ is mind which is sattvika, rajasa or lamasa according as 
the one or the other of these gunas preponderates. Consciousness 
occuring in a saitvika mind diffets apparently though not cs^atially 
from that which occurs in a rajasa or a tamasa mind. Consciousness 
due to tonus is illu5ion j it is Inst when it is due to rajas; in us 
saitvika origin it is devotion. Srinivasadasa has given a long list of 
the differtent forms of consciousness in its different aspects. Accord¬ 
ing to him, perception, inference, scriptural testimony, recollection, 
doubt, false knowledge, discrimination, perseverance, infaiuatiou, 
desire for enjoyment, enmity, pride, jealousy, foriitude, fickieness, 
deceit, greed, wrath, arrogance, inactivity, opposition, intcniness, dis- 
gust, pleasure, benevolence, malevolence, love, satisfaction, courage, 
peace, renunciation, lust, friendship, mercy, desire for salvation, 
bashfulness, endurance, constdetadon, desire to win, hatred, con¬ 
templation, hypocrisy, finding fault with merits, desire to kill, avidity, 
hoping against hopes, inclinatioo, worship, faith, devotion, self- 
consecration etc., are the various aspects of conciousness and so 
serve to disliDguish the different qualities of the soul under various 

coddUions. 

It might, of course, be contended that desire,intention, doubt, 
faith, faithlessness, courage, conragclessncss, bashfulness, thought and 
feat are, as the Brbadaranyaka» observes, only ingredients of mind, 
so They cannot be said to cnastiiute consciousness. To this 
Srlnivasadasa’s reply is that those, really, constitute consciousness 

but arc only figuratively attributed to the mind in view of the fact 
that there is a relation of co^iperation between mind and conscous- 
Bcss.** He agrees, in this respea, with Ramanuja as is evident from 
the opening verse in the ^ri-bhasye which runs thus : 'May my in¬ 
tellect or understanding be devotional unto Pam-Brahman. 

The Bhagtvata classifies bhakti under four beads; tamasa, 
rajasa, sattvika and nirguna with reference to the motives respectivdy 
underlying ihem.The tamasa or the lowest formof bhakti is that which 
is actuated by violence, hypocrisy or malkc. Better than this is the 
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rajasa bhakti which is practised for the sale of gsioieg famcj sensual 
cnjbyit^eut or sapietDaqr overothm. Sattuika bhakti is ihar «fmed 
form of Lo?e in which the sense of duly is predomiDant eltmem and 
which is cuUivflied for the destmciion of the tie of actions^ and is 
offered to God. Narada has she admitted this classification. The 
□irguo^ bhakli is the highest kind of devotion» It b otimoiivated 
and is afoused by ibc realization of the glory of God. It is, in fact^ a 
state m which ibe Lndividua] enters into the life of God or the aUper- 
vading Deity just as the waters of the Ganges enter into the occam^^ 

The Devi-bhagavata^ like the Bh^guvataj classifies bbakti wiib 
reference to the vadous motives as determipe the preponderance of the 
different Of the various kinds of bhakti the sltivika b recogniEcd 

as the highest and is called "para bhakti'—a state in which the indivi¬ 
dual mind remains fixed upon the Deity as continuously as a stream 
ofoil.lt is thus of the same oature as the nirgu^a-bbakti of the 
Bhigavaia and iSj likewise^ unmotivated.^^ 

Karp^Htuja liked the bhaktj. Although he has not fully 
cxplaiped the pjeatting of the term *d^sya^ it not improbable that he 
undersiand the term in the sense m which it is generally used in 
devotional literature. The traditions! erplanatlon of the nature of 
dasya bhakti is the love of a servant towards fab master* 

Bhakti is service mingled with love. It has thus a sociological 
basis and has the following well*marked phases ; 

(ff) the love of a son towards his parents,, which is the love of 
the younger or [ofetior for the elder or scuior ; 

(i) ihe love of a parent towards the son, which is obviously 
the love of the senior or superior for ihe younger or ju^ 
nior* 

(f) the love of a friend towards a friend^ which is the love of 
an equal for an equal* 

The love of a student for his teacher or that of a servant for 
his master h akin to filid love, and is designated as dasya (Jitcrtlly 
servauthood) in devotional literature. The bvc of a teacher 
for hh student and that of a master for bii servant 
IS similar to parental love and is termed as vStsalya (literally 
parental affection). Tbe love of a person for his friend is called 
sakhya (litenilly friendship)* The love of a wife for her husband 
may be cither d^sya or sakhya. But later Vibnavism has given it 
the Dame of mUdhurya or spousal love (iirertlly sweetness). 
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A devotee regards himself as soa^ and God as father. Although 
man is not bom of God in the same sense as a child is bom 
of a human father, yet God should be looked upon as father 
and man as son for devotional purposes." The use of 
the words 'son* and ‘father* is obviously metaphorical in this con¬ 
nection. A similar metaphorical significance is attached to such 
retations as ‘master and servant*, ‘teacher and the taught', in terms of 
which, the relation between God and man is understood. Again, 
when a devotee addresses God as husband," the use of the word 
‘husband’is purely figurative ; for there can be no marital relati™ 
iq its ordinary sense between man and God. The spousal love 
spoken of in Vaiinava literature is entirely asexual and corresponds 
to the Greek ‘agape’, and differs from worldly love signified by the 
Greet word ‘eros’ or ‘erotos*. 

Tastes differ. Some devotees wish to worship God with 
parental affection ; some desire to adore Him as a friend ; and some 
choose w invoke Him as a master. But the most proper and easiest 
form of bhakri is that which involves the meditation of God as 
father, mother, teacher, master or king. A true devotee cannot but 
pray, ‘O God, since my birth 1 have been your servant, yonr disciple, 
your son; you arc my master, teacher, mother and father’." In 

praise of Goddess Laksmi, the Agni-purana addresses ‘You arc the 

mother of all bdu^ and Hari is the father*.*" 

The religious aspirant may, however, choose any of the several 
types of devotion. What particular type he should choose would 
depend upon his fediog. What counts is the iniensity of devo* 
tion. That is why a devotee’s attitude towards God, even when 
it is like that of a paramour towards his beloved, is also praised. 
The illicit love of a profligate for his or her lover may perhaps be very 
intense. Hence the devotee's attiiade tow>irds God is sometimes called 
jarabhava (i,e. the paramour’s attitude). The saint-poet Tulasldtsa, 
in the closing verse of the Rhiiia<arira'maDasa obscived; ‘T wish 
I could feel that endeartnent to the name ‘Rama’, O God, which a 
niggard feels towards bis pelf and s lecher does to a woman.”*^ 

The idea of meditation on God as father together with service 
of the dasya type done to Him is very old. There is profuse 
reference to it in the Vedas. It is incumbent upon every twice-born 
person to adore God daily as savita or the creator at the time of 
repeating the gayatri." The term ‘Savjtr’ means father. The con¬ 
ception of the 'fatherhood* of GoU is familiar to the GUB also. Arjuna 
praised ^ri Kr^a thus: ‘Your glory is unique In all the three worlds. 
Hone is equal to you. How cau, then, one be your superior? You 
are the 'father and the venerable Teacher of the world—moving and 
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$tatioTiari*/*^ This obviously mvolvcs ihc cooc^ptioii of devotion of 
the dasya type^ According to the Bhagavacsi Siva is the best wor^ 
shipper of Visot>t aud Siva in bia iDcaruatioD as HaDUcnaii displayed 
bis attitude as a dasa.^ It is exactly in this sense that Ramanuja 
understands the nature of bhakti^^^ 

Vi^ist^dvaita tells us' about two ways of devotion: the way of a 
young monkey and that of a young cat- In the case of the former, the 
devotee is as active in devotion to the Deity as is a young monkey in 
clasping its mother. In the case of the ianer he is as passive as a 
a young cat is in mewing ro its mother. There is a stress oo human 
eSort in the former^ aod on resignation and Divine grace in the latter. 
The Vadagabis prefer the way of the monkey^ while the Tengalajs 
that of the cat. 

Unnlhjcd DtMifin. 

^ri Krsna has said in the Giiil that four different types of people 
worship him. The first b afflicted, ibe secood is eager for knowledge, 
the third wants prosperity, aod tbo fourth is of a philosophical 
temperamenu** Karada has also referred to these four classes of 
devotees.^ Raminuja, however^ reduces these four classes into three. 
He docs not distinguish between the liist and the thirds but holds that 
both are equal, because both desire muodane pleasure and bappiacss. 
They indeed realize their end through the gmee of God, but since 
they do not worship Him for the sake of salvation^ they remaio confined 
within the domain of transmigration.*^ Superior to them is be who 
wants to know the real nature of atman 1 e , the self in its purity. He 
indeed Is the type of people whom God graots salvation from the 
evils of wordly life. But the best indeed is he who, id the opinion of 
Ramanuja, possesses true knowledge, because it is only he who can 
engage himself in exclusive devotion to the Deity.^ NSradi has aho 
advised us to give all for God.^ RSm^nuJa's devotion to the Deity is 
devotion for its own sake only. He never desired to have a mundane 
good in return of his devotion. Prahl 3 da*s devotion to God is of this 
nature. He prayed to Lord Narasithha for gran ling him tnexbausuhle 
ioy to his devotion to God,*^ lo fact^ true men of devotion do not 
cere for the fivefold salvation hut are anxious to stick to devotion for 
Sts own sake.®* That is the reason why Sanaka and his brothers, as 
Nlrada informs, regarded dcvoiiou as its own reward.^ 

The Ttt^j AuxtiiaTm to Dn'^fion : iCam^ and Jtlma 

DisSoterested action purifies mind and helps the development 
or devptioa. Although both knowledge and devodon arc necessary 
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for man's cmaacipitionj yet the pa(h af devotion i» very attraaive. 
The deTOiecs, therefore, resort ID this path and regard both action 
and knowledge as auxiliary to devotion. God ^n be realised through 
the path of knowledge also. Ramanuja himself says that those who 

are well veised io the lore of the ^five fires’(paacagoi-vidyaj which 
aims at the attaiomcot of the knowledge of the self, realize God so 

as never to come back-“ He also attaches importance to meditation 
on the soul conceived as free from all impcifectios. But he points 
out that the conception of meditation on the soul as Imperishable, 
indefinable, indiscernible, all-entering, indeterminable, stable, 
immovable and eicroaP is not within the easy reason of the ordinary 
man who eenttaliy iodentifies himself with the body.** The devotee 
cannot, therefore, depend solely on knowledge of tt.e self, but finds 
it oeccssaiy to proceed on the path of hhakd. 

Worship can bear fruit, if it is performed with the fco wiedge 
of the namre of the worshipper and the worshipped. That God is 
the worshipped and the soul the worshipper is a truth which every 
devotee must know. Bharadvsja Saifahiifl teaches, ‘God, the Supreme 
Soul, is my master, t am His servant. All that I do is His service, 
and it is an epitome of ail knowledge’,** Similarly the Brahma-ianira 
says, ‘0 Lord, there is no other means than yourself for my welfare, not 
only in this life but also In Uvea to come. I have acquired this know¬ 
ledge and I wish it might not perish in my future births*.** 

Supreme devotion, Eamanufa says, is the result of knowledge 
which arises from love. Indeed, it is natural for man to love and to 
know. Besides para-bhakti, and para-jnana, Ramanuja admits parama- 
bbakti, and places them in the following order: 

(i) Para-bhakti 

(b) Para-}d!tnB, and 
* (c) pBrama-bhakti.*’ 

Para-bhikii, U., primity love of God in the licari of a man nukes hi m 
inquisitive about Godhead. But perfect knowledge acquired by him 
about God (Para-jilllDa) culminates in the supreme devotion which the 
scarya designates IS‘parama-bhakti’. Ramanuja expresses this order 
in his Gadya traya. ^riurvasidasa agrees on this point." io his 
comments on the GltS (18.55) Ramanuja also says that a devotee 
Bttidiis CO God directly hy devotion whicti;^ boundJesa and $iiprcnic as It 
isj arises from tbe knowledge of ihe naiiirc> vttributts and glory of 
God. Bbakti in its supreme form is chaiacterised by Ramanuja as the 
icalizBdofi, or mtber the most clcarj most deaf and unceasiog pcicep- 
tion of God. Such dcvotloo ari$e$ io a per^oo who^ heart has hetn 
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ckaaed by the practice of fisana-yoga and kama-yoea. Kamaaoja tdJs 
US that thh view is based on the teachings of Yamunacaiya, bis 
predecessoc,** 

Human Effort and Divint Grace in iht Ptactia of Dttxtian 

As has already been said, hhakd belongs to the consciousness of 
the individual soul. This, as RtHoanuja pobis out, means that bbakti 
is a matter of human effort,*^ Man is to love and to pray. Prayer to 
God is but an effort on man's part. A man is to engage himself in 
devotioQ to God, and be is to dedicate himself to Him, But men of 
devotion can perhaps be neve? confident that they love God to iheir 
utmost capacity. The greatness of God inspires awe in mao with the 
result that he feels too bumble lo aspire after Divine love. Man there¬ 
fore prays to God to give him the necessary power to know and lote 
Him. Riminuja himself prayed to God for a gruot of the knowledge 
of, and devotion to. Him.*® In fact, many devotees hold that supreme 
devotion is attainable also ihiougti the grace of God. In this respect 
Vallabha and Enpa Goswami are in agreement with Ramanuja. 
SrinivSsadSsa also holds that bhakti is twofold t sadhana-bhakii and 
phala-bbakt), the former being a result of human effort and the latter 
of Divine grace." 

Unintrsality of Bhckti 

According to Ramanuja. God protects all iriespective of their 
differences. He is the refuge of all beings, high and low, irrespec¬ 
tive of their differences of caste tjati), contour (akara). creed (jnana) 
and character [svabbava).™ A man who is eidusivcly devoted to 
God is to be hoooured as a prominent Voisnava even if he has trans¬ 
gressed the rules of conduct to be observed iu bis caste. The path 
ofdevotionisopeo to all. Women, traders, menials and even the 
sin-boro attain the supreme state by taking refuge in Him. The 
BhsgavaU says :‘Hail to that omnipotent Lord by depending upon 
whose devotees, the low^bora people—the kiratas etc.—and other 
sinners become purc’.^^ The later apostles of bhakti are similarly 
liberal in their view. They preach that everybody is entitled to 
cniet into the relatioo of bhakti with God.'** The Gita says, Even 
if a person of the most wicked ways delusively woisbips God, he is 
to be regarded as a saint, for he has resolved rightly’.** One might 
ask : ‘How can a person of vile conduct be regarded as righteous and 
virtuous?’ ‘One who has not ceased ftom wickedness cannot attain 
God even though he may possess knowledge’, says the Ka(ha 
Upani^ad.** To this Ramanuja replies that worship of God destroys 
the sins of the vicious person and that such a person goes to an 
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eternal stale ftom which there is no return.^* bases this 

view on the Scriptures* * Recital of God^s names*, says the Vt^a- 
purSpa, 'destroys aJl si us Just as fire remoifes all impurities of 
metals’.^ 

The Vedas conuia stiay tcfcrences to about seven phases of 
devotion as expressed in the following extracts : 

1. One should try to have Him through htffringj' 

2 . Firm are His people who reci/e.^® 

3. (fl) Wc all praist the deeds of the Lord.'^ 

(6) May my ^diiu strengthen you.*" 

(e) 1, a feeble maOj praise you, the powerful 

4. lAiy my/afctjal tecolUctiott mch. Vi^pu.” 

5. PajjouT efferingt to Vi^pu, the valiant and adorable.'^ 

6. (a) Salutations to the light pertaioiag to Brahman,®* 

/ tuna down to Devi Madhavl, the Spouse of Vi^pu.^ 
j. We Upon the adorable lustre of the Deity.®* 

In the principal Upauisads one may disiiuguish five such 
phases : 

1, Atman is to be seen, 

3. heard about, 

3. pondered overhand 

4. mtditaUd upou.®^ 

5. We proclaim manifold lalulaiioa to Tliee,®^ 

The Bhagavata mentions nine*® aod Narada-Bhakti-sutia 
clveu*’ phases of devoriou. Ramanuja has also made stray re fere aces to 
about nine such phases though with slight variations.*® 

They are: 

(a) Yatana or bulldiug of temples and growing of fioweisfor 
worship,®* 

(() ^ravapa or listeatng to the narratioa of the Divine attri> 
buics etc., 

(r) IClnana or recital of the Divine names, hymns etc. 

(dj Arcana or worship of God with fruits, flowers and the 
like,*® 

(«) Stutt or ledtal of hymns, 

{/) Vacaoa or discourses on God, 

(g) Vandana or salutation to God,*’ 

(A) Smarapa or remembrance of God, and 
(1) Dbyana or meditaiioo upon God . 
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V^tsfha Rnw^niija on Bhakti 

^nfikAra allows a place CO devotion in tbo tdigious Ufe of a man. 
He himself was a devotee of Viss^n as ts evideac from some of Ms 
devotional praters sneh as Carpata-pafl|arj1ta*^ and ^af^padl’^ and the 
references to be has made in his commeots on the 

Brahma-^sotra," But Yoga-vasktha philosophy eschews—nay de¬ 
nounces^ devotion in rather strong terms : *Bhitti of or devotioo to 
any particular god h not required^ and is not of much use iu attain¬ 
ing Liberation/ ^One’s own direct realisiatlMi of the Self through 
one's own efforts is what is required to experience Liberation^ and 
not devotioo to any external godj however strong or powerful be may 
be/ ^God Vktiu* however long propitiated and however pleasedp 
cannot bestow Self-knowledge on one who docs not think for him* 
seif/^ For Kimnnujai on the other band, devotion to God is a sure 
means of attaining the ultimate good, Bh^kti^ according to himj 
results in God-realization- It might, of coursebe pointed out that 
service (bhakti^ has somewhere in the smrti been condemningly 
characterised as a canine atiimde.” How canj ihenj service to God 
be an ideal ? Ramanuja's reply is this. The kind of service which 
is coademoed by Smrti is the service done by wordly people for 
wordly purposes. But God is the best Person worthy of service by 
people of all kinds-'"® The Gita reveals : 'He who serves Gt>d with 
undinebing devotion overcomra or crosses over the gunas of prakrd 
and attains to the state of perfectionThis devotional service^ 
Rlmanuja saysj is the Lore of Brahman (Brahma-Vidyi).*"* 
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Part ir 

ScTCd irtram to tlw dcvtiopiijtnt of devoiifln—Initiation to ibe tlevoiiooal 
career — The Rve-iimt woithip—A note on imago^'onhip. 


All the means to he adopted by a religious aspirant aim at the 
purity of mind, for only those whose mind is pure are capable of 
inccssent meditation of God, RamSDoja recommends the following 
seven means to a man of devotion.^ 

The fttslis the disciimioaEion (viveka) of food. The Chando- 
gya Upanisad says, ‘As a man eats, so becomes his mind/ The 
Glia too insists on the propriety of food m the case ot those who 
practise yoga. The criierion of the purity of food is threefold ; 
(i) Certain articles of food such as oniou and garlic are held to be 
impure by nature. U) In some cases it is the ownership that 
polluies food. For instance, food ofTeied by a piostitnte or a 
eunucb is not worth eating. (3) Food may sometimes be polluted 
acddcntally. If it is eaten hy animals such as crows and dogs or 
seen by vicious people, it ceases to be food proper for nteo of 
devotion and those who arc desirous of acquiring purity of mind.* 

The second means is the giving op of desires for sensual 
enjoyment (vimoka). Lust, wrath, greed, infatuation, vanity sud 
jealousy arc detrimental to spiritual advancement. The Gita calls first 
three the three gates to hdl.® Lust overpnwers the intellect of man * 
Left to itself, it simply increases as fire docs with oblations of butter. 
The sea instinct is indeed a part of humau nature. Its satisfaction 
is necessary but only within limits. It is not possible 10 find out 
what Ramanuja's advice is with regard to sex instinct. But it is 
clear enough from hU writings that he would advise the man of 
devodoii to rise above the urges of the sea instiucL''TheBh 3 gavata 
says that the religions aspirant should avoid the company of women 
and also of those who mix with them.* The Glia recommends 
the gratification of the sei instinct only in accordance with the in¬ 
junctions laid down in moral codes.^ From the extract which 
Ramanuja quotes from the scriptures, it appears that he understands 
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tbe word ‘kama’ in the sense of coition and heace fae Tecommeads 
strict celebac; to those who desire salvation.* 

It is not in the case of male devotees only that the scrip¬ 
tures recomniciid ocHbacy and contioence. The Bbagavata says 
that 3 female devotee should regard her husband as an illusory 
appearance created by God.* For the satisfaction of the s« ins¬ 
tinct is detiimental to her devotioa to God. All famity ties, ties 
with the husband and childien etc., keep her fettered to the em¬ 
pirical world. Hence any woman who cares for spiritual advance¬ 
ment should tut them off.'® A life devoid of all family ties is, of 
course, proper only for those women who have adopted the way of 
'nivtttj'. But one who prefers to lead the iife of 'prflvttti’ should 
remain with her husband and look upon him as a god. 

The third means is the jJractice of the concentraiioa of mind 
00 God (abhyasa). There must be something for the mind to fix 
upon i and God is the fittest object to which all mental activities 
should be directed.*^ 

The fourth means is the performance (kriyis) of certain actions 
e.g,, the five daily sacrifices which are;— 

(dj the study of religious books, 

(A) offering oblations to the gods, 

(c) offering oblation to the manes with water, 

((/) setting apart a portion of the meals for the coiv, the crow, 
the dog and other aoimals, and 
{t) hospitality to guests,^* 

The importance of such duties is admitted by the Erahnu- 
SQtra^ and the Gua,^* and the Brahmatantra loslits oo the daily per- 
formance of them by every devotee.** 

The fifth means called Kalynpa consists in the cultivatloa of 
such virtues as compass ioo^ straigbi-forwaidness/equanimity, non- 
injury, forgiveness, purity, veracity, serenity, modesty, fortitude 
and cleanliness. A list of twentysix such virtues headed by fearless¬ 
ness is given in the begin n log of the sixteenth chapter of the Gita 
under beading of 'daivl sampsL'** 

The sixth means is noo-dejection (anavasada). Pleasure and 
pain indeed visit every man alternately. But a man of devotional 
character should not lose heart, if adversity brings him affliction 
and disaster. The GUI says that a saint is he whose mind tests un- 
distiiibed, while he is overtaken by misfortune,’* 
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The and the last memos s absence of cUcioD (tniid-« 

dhHi^a)^ Occmsioiis for j<3y iadted arise in every mao’s life. But a 
man of dcvotioo shonld remain unperturbed La the midst of merry* 
makiog and pastimes^ When a permon advances more and more in 
spirituBl realizmtioOj even gods approach him with alluring oSers, 
But a true man of character is he v^ho is not rarried away by such 
offers.*^ 

In the chapter on K^maouja io hLs Sarva-darlaoa-saiigraba, 
Madhava^* bis given an account of the aboTcmcutioned means 
which Ramanuja and his foiiowers have recommended to a man of 
devotiOD. Dr. Radhakrishnan poiuca out that Kamanuja insists on 
'an elaborate preparation, which includes viveka or discrimination 
of food ^vimoka or freedom from aU else and longing for God; 
abbyasB or continuing chinking of God ; kriya or doing good to 
others ; kalyapi or wishing well to all ; satyam Of tfuthfulness ; 
erjiTB or integrity; day a or compassion; ahimss or non-violence; 
dana or charity ; and anwasada or cheerfulness and hope.^ But in 
the list of Radhakrishnan there arc eleven preparations for bbakd 
instead of the seven wc have mentioned above. Moreover^ the order 
of the preparations in his list is different from the one given in the 
yaandrH-niata*dipika and the S^avadar^am-sahgraha, Again^ ^aniid- 
dhar^a* b missing in Radhakrishnan^s list Satyaj lujavaj ahlmsa 
and dana might be included in Kalyapi^ 

Imtiation 

The need of inldadon to the life of devotion which Vaisoavism 
has felt very stroDgly should be conceived in a historical background. 
The investiture of a young boy with sacred thread was m ancient 
times regarded so holy that it acquired the signihcaiice of bis second 
hirth'^^ Similarly the initiadon of a person at a Gompiratively ad¬ 
vanced age to a sacrifice was considered to be his third birih^“ Those 
who adored Vi^pti had to undergo initJatiou at the Paacaracra 
sacrifice.*® Admissiou of deserving people to the order of Vai^aT- 
ism which was in vogue in the time of Ramanuia, was perhaps a 
modified form of the old Vsidika dlk^ (initiitiou). The mate object 
eftuitiation ia^ indeed j the purification of the individual which 
should be the pre-condition of his adnusaion lo a religious order. 
A piece of iron covered with dust requires thcrougb deaning before 
it is magnetised. Similarly the finite soul needs puHIeatiou before 
it can be God*cozi^ious. According to Paficarotra school, the pre* 
ceptor purifies the disdple and the ceremony of purification comp^ 
rises the following :— 
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(d) The iodiTidnal should bear on his shonlders the Deity’s 
symbols. 

(i) He should Airtbtr put special mark on his forehead, 

(fj He should receive a devotion al name, 

(d) and mantrasj 

C#) and procure an image of the Deity.** 

The Fioi^time Worship 

The religious aspirant should devote all bis time to the worship 
of God in the foUowicg wise ;— 

The first item of worship is abhigamaoa or approach to the 
sacred image of the Deity in a temple or at home. This should be 
preceded by the performance of the morning duties such as ablution^ 
and oblation. 

The second is upadhaa or collection and arrangement of the 
ardetes needed for worship, e. g,, leaves, flowers, fruits and water. 

The third is Ijya or seriTce which means the adoration of the 
Deity in five, ten, sixteen, or more formal ways (upacHra)**. Ac* 
cordiog to Kumanuja, service to God consists in offering all 
kinds of pleasing objects to God.^ Some of these things arc 
eiteraalJy pleasing, e. the waving of lamps and fanning; 
some are tactually pleasing, e. garlanding and smearing with 
sandal-paste ; and some are pleasing through atsimtlaiion, e. g., fruits 
and milk. 

The fourth is svsdhyaya or study which consists in counting 
the Divine oames, chaniiog the holy hymns or rccuing the religious 
texts. 

The fifth is yoga or concentration of mind on the Deiiy. 

These five items should be performed in the five divisions 
of the day. Thejayakhya Samhita has given the details of this 
worship,** One who spends hb time in worship of this kind ts 
caL'ed a pSdcakalika i.e, five-time worshipper. However, the first 
three items ace to .be performed before midday meals. The sva* 
d by ay a should be done in the afternoon and the yoga during night,** 
The taking of meals is a part of the worship, and similarly a six- 
hour sleep h held lo be a part of the 

Vchtufan^Lhs mforms in tiis Paficarainrak^a thatj according 
to certBiit samhiiais^ &tiid^ aod meditadoo sboold precede the med 
The BhtisdvQja-sidihjia bolds ibai a icao is pSficu^mka if he 
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performs all ibc five rites io aa abbrevUted form even once aday.*- 
Of the five itetasj^ ijya is however the tnosi important inasmuch as it 
includes the remain mg four.** Worship U not possible unless one 
approaches an image; so it comprises abfaigamaua. Again, since 
there cannot be worship without flowers, fruits etc., the upadana 
is likewise involved. The uitcriug of the mantras (svSdhyaya) is 
equally essential to worship. Lastly, worship involves tueuial con¬ 
centration or yoga. 

The Bbagavata advises a man to w'orship the Sopremc Person 
with keen love, no matter whether he is devoid of alt desires or he 
has all desires in him or ht is desirous of salvadou only.** Devotion 
expressed through formal image-worship is a sort of aesthetic 
approach to God, A nicely decorated niche where the idol is 
placed conveys to the devotee the architectural beauty of a palace. 
A green leaf of [he holy basil (tulasi] is to him the symbol of the 
grandeur of the world’s greenery. A tiny iasemioe flower offered 
by him CO the Ddry represents the entire flora. The ringing of the 
little bell at the time of worship is but an humble simplification of 
instrumental music. Each line in a devotional lay conveys the idea 
of large-scale vocal music. The waving lamp is only a symbol of 
the revolving himinary plaoets. A dot of sandsl-paste mixed with 
camphor, saffron and musk is a sign of most refined luxury. A 
small grape offered to the Deity is suggestive of the choicest food. 
A devotee offers all these articles of exquUiic beauty to the Most 
Beautiful. 

Imagt' W^tihip 

Men of devotion who yearned for the holy vision 
of the adorable Deity naturally wanted to keep His memory ever 
fresh in their minds. Accordingly, they uiade images or 
idols of Him. Sculpture, paictieg, imhhy snd ctiy-mcdellirg, 
—all came to their help, and yielded them beautiful images 
of the Most Beautiful.*^ The idol of the heart was thus 
ever present before the eyes. The four-amed image of Vrsnu had 
tweniyfour variatbns, each with a definite name. T. A. Gopinath 
Rao has given a 'table showing the arrangement of the ^aukha, 
cakra, gads and padma in the four hands of each of the tweniyfour 
Moities of Visnu according to KQpamaqdana.’ He has compared 
the list given in Ropamaudann niih that of the Padmapuraqa and 
found the former to be 'undoubtedly the cortecc list, inasmuch as 
all (he twentyfour possible permutations of the four emblems are 
found to occur in it accurately.’** 
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Ramanuja was aa iconolator as were ilie apostles of later 
Vai$gavism> At ^n-RaAgstn he adored RaDganatha to whom he 
addressed his Sri'Rabga-^gadyaA^ Rahgaoatba is ooe of the three 
importaot images of Vi^u iu south India, the other two betog those 
of Varadaraja at Conjcevaram aud Vchkateiaat Titupati. 

The importance of idol-woiahip is usually emphasized from 
two points of view viz. that of the yoga of Patahjall and that of 
bhakti. Those who practise yoga aim at absolute isolatlou or kal- 
valya and follow the rules and regulaiious enjoined by the sages. 
The followets of the eightfold path of yoga requite, at the sixth and 
sevenih stages (viz dharaga** and dhyana*®), some devices to con* 
centraic their mind aud for this purpose idols are very useful. Ao 
idol is kept just in front of the eyes and gazed at for some time 
after which the eyes are closed but the mind goes oa visualizing it, 
lo the beginolug, the mind is able to have ooly vague glimpses, 
but the view becomes clearer and clearer after prolonged practice. 
So long as this mental image exists in the mind of a practising yogi, 
he can not contemplate any object other than the idol. This state is 
called meditation (dhySna), The next and the hnal stage is samadhi 
where the menial image gradually vanishes and a kind of void takes 

place,*® The state which thus ensues is declared by the yoga-Sastra 
tobethcgoalofYoga, beciiuse it is iu such a state that the self 
realizes itself" Pauiagic literatute insists on the importance of 
idols for the concentration of mind,** The Idols recommended for 
this purpose are those of the principal gods of the Vedic psutheou. 
The sages preferred the images of gods to those of mundane 
objects. Although idols are thus held to play an important part in 
the career of a yogi, the idol-worship which is in vogue in the Hindu 
temples of India is very different fxom what it is in the estimation of 
a yogi. A yogi in the true sense of the term does not pay homage 
to the idol as such by offering water, sandal-paste etc. For him the 
idol itself is just an iusigaificam thing made of earth, stone, wood or 
metal as ibe case may be. Nor should he depend, for his yogtc 
practice, upon any paiticular image. If he cannot, for instance, 
procure an idol of Vlsnu, he can carry on his mediutioa by using 
whatever idol is available to him. He may use a statue of Kepolcon 
or an image of Mabaraiia PratSpa. Even a beautiful toy can be of 
immense value to him. In fact, the Yoga-cult only demands that 
there must be an image in order that' the yogtc aspirant can have 
something on which he can concentrate his miTirf , 
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But the devotional viewpoint quite different. The devotee 
mvokes God to come down from His supetnataral abode and dwell 
in the image temporal ily or penniaeotly, at the case may be, m order 
that he can offer oblations to Him, The fervent prayer of the devotee 
is gramed by God and He manifests Himself in His celcsdai form 
within the image. The idol, therefore, comes to be regarded as holy 
on account of its being the dwelling place of the Deity (Area)." 
Although everything in the world is God’s body, because it is per\’aded 
with and animated by God, yet the idol is unated as His special mani- 
festadou and. in consequence, comes to be adored. The Deity and 
the holy image are indeed looked upon as identical. But the worshipper 
offers flowers, fruits and other irticles not to the inanimate image but 
to the indwelling divine being. 

Rererence to reverence for a stone (image) presided over by the 
Deity is very old and is to be fouml in a verse of the Aibarva Veda*". 
Tliere seems to be hardly any doubt about tbe fact that image-worship 
was in vogue even in the Vedic period. The Rgveda has recorded in 
4.24.10 a querry of Vamadeva as to who will purchase his ludm for 
teo cows.*" Such au Indra cannot he anything else than an image of 
lodra, lo both ancieot and modern devotional literature mention is 
made of the idols smilbg or speaMug. The SadviihSa Brabmaua 
informs that the images dance and perform similar acts.*^ Tulasidtsa’s 
Ramayaoa «tttes'ibat;Parvati, pleased at Sita^s worship, expressed her 
pleasure with a smile and dropped her garland." la any case the 
devotee believes that such images are material bodies of gods and 
be can realise his highest good through their worship. 

It may; be pointed out in conclusion that image-worship in some 
form or other is prevalent all over the world. Even those who preach 
against it, adopt it unconsciously. In fact, idolaiory is natural to man. 
Even the avowed iconoclasu show respect to certain symbols. The 
Muslims kiss the black stone at Kaba, and the Christians hold the 
cross ID high ^esteem. Hindtlisis including the Vai^ava cult, which 
attaches importance;;^ idol-worship in the sense of adoration of the 
divine spirit dwclling^in the idol and not of tie idol as such, is, ihcrc- 
fore, no exception to the rule. 
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CHAPTER IX 


THE DOCTRINE OF SURRENDER 

ThiLynoriiQ BTvi its lOleBory of Pumiiiiya—Sinaefi* bop* 

in laran^g^iti—Siraiillifati, a vidyS—Tbc nir-consccration—P ctwds who wouW 
udt rcSdri to God—‘Si* tJcc«sori« of prapalti—Views of Sithakopfii Lolsff^ 
clrya wad ^rlnivijadiSu. 


Eicc£^iv« desire for wordly pleasures is apt to lead man into 
the path of sin whichj according to RuinSDufa, coasEsts in the iodul* 
gence in sensual pleasures.^ The desire for plessuit is indeed 
msatiBblCj* hence man is naiuraliy prone to semual indulgence. 
Even when our senses arc passive ind the functlotts of our mind 
and intelligence are held in abeyance, oui craving for pleasure 
persists and obscures our knowledge of the sclT This is quite dear 
from the Gita which teaches that katna is strougcr than intelligence 
even,* 

A sinnner wanders far &cm the Divine life inasmuch as he is 
over whelmed by wordly desires and is absolutely mdiSerent to the 
teachings of saints and the scriptures- He forgers Godj and God 
turns His back upon hiiUi It is clearly brought out by the Shaga- 
vata which reaches that sin originates from the Lord^a back.^ Sin 
when conjoined with Falsehood begets Deceit (Dambha) 

and IllusiOD 

The finite self usually forgets that its home is in the Infinite 
and being tboa alienated from God enters headlong into sin. The 
Bhagavata gives a beautiful aUegorical description of the souTs 
wordly life.* Purafijaya, a king, once saw in the proviacc of 
Pa flea la a city of nine gates, a beautiful lady waited upon hy ten 
servants and a fivc^headed serpent as the door-keeper* Purafljaya 
eventually made her his queen and together with her entered the 
htrem^ accompanied by his chief servant. He was so fond of the 
new queen that he imitated whatever she did and thus lived together 
happily. But his life of happiness was afterwards disturbed by the 
oppositioa of an enemy who marched against him with three hund^ 
red and sixty soldiers. The five-beaded doorkeeper protected him 
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sgaiast the enemy for a century» It was notj however^ the end of 
his misfortmse; for a daughter of KSJa accompained by Bhaya and 
Praj?3na subsequently beseigcd bis tiagdom. Bhaya set his capital 
city On fife with the result that he was compelled to leave it. All 
this happeud because of the fact that the hing was so nmeh under the 
Lofluence of Desciceoce that he completely fofgoi his original friend 
who alone could save him from all misfortune* 

The allegory only serves to bring out bow a soul is ruined 
under the indueuce of sensual enjoyment. Puranjaya ia the indivi¬ 
dual son! j and bis original friend is God. The couotiy of Pailcala 
answers to the objects of the five srufcs^ The city of nine gates is 
the humao body containing uiuc orifices* The lady attended by the 
maid-servants it the intellect accompanied by the five sense-organs 
and the five organs of action* The five-headed serpent ^mboliscs the 
five breaths^ The harem is the hearty aod the chief servaui of 
Purahjaya is oiindi The imitation of the queeo^s behaviour by the 
king stands for idcatificaiion of the soul with matter^ The enemy with 
his soldiers represents the year consisting of three hundred and 
sixty days. The doorkeeper is the symbol of vitality. The daughter 
of Kila is old age. Bhaya and Prajvara are diseases of the mind and 
body. The king^s departure from the capital signifies deaths 

Another allegory narrated m the BhSgavata compares the 
sduTs wordly experiences to a mau^s misery in wilderness.^ 

However, IEanujaj as previously noticed, holds that sin con¬ 
sists in indulgence in sensual pleasures and adds that it is an 
omiasiou in so far as what should have been done is not done and a 
commissicn so fat as what is prohibit ted by the scriptures is done.^ 
Sin is >f various forms aod results an miseries and aufiermgs of 
varions descriptions* A rime, however, comes when the soul becomes 
tired of the painful experiences resulting from sin aod desires real 
peace end happiuesSi and makes eiSorts to attain ihem* But few arc 
fortunate enough to attain success !n these efforts. Only those who 
are placed ou the right path arc assured of success, whereas the 
rest are doomed to failure. But sinners should not lose heart* The 
Gii 3 holds out a hope to them also* It has conveyed to numkind 
the message that whoever takes refuge in God is purged of what¬ 
ever sin he has committed * On this point Riminujia preaches that 
resignation to God (3araj;Lagati) is a most sacred tenet of the scrip¬ 
tures. Hence he regarded iaranflgari-vidya (doctrine of Refuge) 
as of the highest significance to the ukimatc good of life. It is, 
however, curious that he has not made distinct menrion of this doct< 
line in his commentary to the Gita nor even in bis magnum opus, 
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the Sfli-bfaS;^y>^ (m mm pruary to the Brabma-snirs).. It is bx his 
Gadyairaya that he dealt With this doctrine and confessed his oms- 
sioQ of the same from hh othci woths iu these words : bow down 
to that doctrine of refuge which was concealed by me even in the 
£n-bh3&ya, but which is brought to light in the Gadyatraya,"^® 

Th Doctrine of Self-ccnsicraiha 

Man can hardly find real bapploess in the affairs of the mandane 
Jjfe- He therefore tries to free himEelf from them. He learns from 
the teachiogs of saints and the sciipiuies that the real happiness can 
be had only in the kiogdom of God (Brshma-loka) . Thus enlightened^ 
he feds the urge to retire from worldly life and to give up all desire 
for worldly pleasures and et^en his allegiance to citdinary creeds. He 
realises that he bad gone astray id the past and hastens to lake to the 
path that can lead him up to his savour. Thus does he come to 
assume a new ourlook and a new attitude—the attittide of surrender 
which seeks the protection of God from the misery of the world. In 
fact^ this attitude consists in complete resignaiion to the will of God. 
Once a man is possessed of this attitude^ he is assured of glorious 
futurCp For one who has completely resigned himself to God wins 
His compassion aud thus attains emancipation from all ceils. 

It is iuteresting to note that the doctrine of Saranagatl is as old 
as the Vedas, Even the sages of the hoary Bgveda invoked the gods 
for hclp.^^ The Svcta^ratari Upanissd is also ciplicit on this point as 
^^ho in the beginning created Brahm? and furnbhed him' with the 
VedaSj to that Deity, the itluminer^of the Intellectp I surrender myself 
with a desire for salvationAgainp in ihc Glia Sri K^so^ has said^ 
*Those who resort to me as their refuge cross this mSyi which is hard 
for others to ford," 

It would be mtcresting to trace the origin of the word 
'Saraoagati*, It is peculiar to^^the Fahcariira literature and was in 
common use in the hands of the Val^ava aenryas. Although the word 
by itself docs not occur in ihe earlier Upasi^ds and the Giiaj. yet it is 
to be traced in the foliowiog expressions occuring to them: 

{a) Sitranam prapadyc** 

[b) Mlm pmpadyante^* 

(f) ^arapam giccha^* 

(d) Saranam vraja^’ 

The Gita precept '^ransm gseeba^ however^ secins to me the founda¬ 
tion of the idea conveyed by the word 'iira^agati", It^might of 
course be objeaed that what could properly be derived! from that 
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precept is sara^a^gati and not ^aiapSgati^ because the verb occuring in 
ihe phrase is and not ‘agaccha*, which is involved in 

iarflpagari. But the real point ia that the act nf lesignatioo, while 
viewed from the standpoint of the individual who resigns, would be 
^rana^gati, whereas it would be jaraniJgati. when it h viewed from 
the standpoint of God to whom the indisndual resigns himself. The 
latter standpoint is obviously higher and hence Saranagati is more 
significant than ^arapa-gatL 

The word '£arapa* (Shelter) may have three meanings: first, it 
denotes the place where a person becomes free from all suffering; 
secundJyj it refers to the very act of seeking refuge ; thirdly, it implies 
the person in whom refuge is sought.^* Saranagati obviously docs not 
consist in the physical act nf going to a certain place. It is an acritode 
which enables the individual soul to discover that God is the ultimate 
end of realization and that the means to that realization also lies 
through God.’* Hence Ramanuja recognises b vidja (a science and 
an art) relating to ^aiattagau which he calls sarsuagati-vtdya. This 
vidylj according to him, deals with the means of the realization of 
God. It is believed that prapani whidi is generally used as a 
synonym of Sarapagati is a form of bhakti. For Ramanuja, prapatti 
precedes bhakti. It consists in the surrender of the individual to God, 
which is the condition of devotion or bhakii. This point Ramanuja 
has made stiffideotly clear in his commentary on the Giti! ( 7 . 15 ),” 

Bhakti as ordinarily understood, comprises many details such as 
listening to the scriptures, reading of devotional texts, erection of 
temples, formal worship of image, pilgrimage etc. which obviously 
involve study of the scriptures, expenditure of money, perseverance 
and concentration of mind on the part of the devotee. Obviously, 
then, not many people can be so privileged as to resort to bhakti. But 
that may not matter. For those who cannot have bhakti within their 
easy reach are open to assume the attitude of prapatti aud throw them, 
selves at the mercy of God by self-surrender. Thus the distinction 
between the God^realization as the end and the means to it is con- 
quered. Man in his helplessness may renounce all and seek refuge in 
God. His anilude at this stage may be best expressed thus. *Tfac 
ocean of iraosmigrutlon is hard to cross. T am desiitude, helpless and 
afraid. Save me, O Ocean of mercy, by your grace.*'' 1 have 
committed thousands of wrongs, and am fallen into the depth of this 
fearful world. I am helpless, and have chosen you as my refuge. 
Accept me tiirnugh your grace o^lly^** Indeed, no worldly tie can 
bind one who is thus infused with craving for supreme bibs. Father 
and mOLber, wife and son, brother and friend, food and jewellery, 


202 


THE PHILOSOPHY OF RAMAmJJA 


hou&c and property have no importance to one who turrenders himself 
to God-*^ This is very well brought out by Vibhisa^a who spoke to 
Roma thus: T have forsaken Lanka, deserted my fnends aad abou- 
dooed my wealths In you lie my kingdom^ life and happiness, you 
give shelter to the refugees and I have come to take refuge in you.^* 

Rumnnuia says that there are four types of vicious persons who 
would never resort to God. They are 

(o) people ot perverted uuderstandiog i those who think what 
is God^s own as theirs^ 

(J) ignoble persons who do not love God, 

(t) those who have losi the uoderslanding concefning God by 
means of adverse reasoningj, and 

(J) those who envy the glory of God,-^ 

According to the followers of Ratninuja, the doctrine of self- 
suitendtr is the essence of the teachings of the Gitfl and the scriptures 
in general. It is ihcrefore^ as they hold, woiihy of serious attention and 
deserves to he practised. Lord Krspa whom both the Git SI and the 
Bhagavata regard as the Supreme, declares this doctrine to be 
characterised by the greatest inwardness,^* Those who arc sinful will 
find It impossible to destroy their many and various sins the destruction 
of which is the precondition of the adoptloa of the career of bhaktt. 
In view of this the despairing soul welcomes the divine assurance that 
whosoever takes refuge in God is purged of all sins.*^ Such a soul 
realises that the service of God is the summary of all knowledge*®^ 

The Ahiibudhnya-santhiia has enumerated the following six 
acces$oric5 of prapatii 

I. Determination to live in conformity with God^s wishes. It is 
indeed the attitude of the devotee to remain attuned to [he will of 
God. He is fully convinced that his good lies in God^s deaec* Hence 
he rests content with the dteumstance in which he is pliced in the 
belief that God wills him to he so circumstanced. 

Sp Non-Tesbtance. The true devotee never rebels against, nor 
even resents* divine decree. He regards the scriptures a& of divine 
origin and can never think of viola ring scriptural injunctions. 

3 ^ Firm belief in divine guardianship. The devotee firmly 
believes that God is the Supreme Saviour of all at aiJ places and at all 
times, 

4. The choice of God as the ^saviemr. The irue devotee dees 
not rest o^ntent merely with the belief that God is hii saviour, but 


203 


the doctrine of surrender 

goes further ia cerensooially chaos Lag God as his saviour lU the satiie 
manner as a bride chooses her bridcgcoom. 

5. The feeling of absolute dcpendcuco and desfiEutioD, With 
a feeling of complete dependence upon God» the devotee rciinqiiishes 
the idea of his iudependeaccj and cherishes the faith that everything 
ooflccrnldg him and even his self are dependent upon God. God 
alone is the devotee's precious possession. Nothing else does he 
own* 

6 , Self-resigaation^ Whatever a devotee can call his own— 
aot e^cepied his own self—be surfenders to the Deity. YamunScarya 
said, ''Whatever ibis I nwy be amongst ibe body eic. and 
whatever quality it may possess, J offer ray ‘I’ at your feet, O 
Lord."' 

Srinivasadssa has reduced the last two items of prapatii (viz 
of dcstitiitioti and seir-icsiguttioD) into one, and has ibtis 
maintained only five accessories of prapatri. Again, be holds ihat 
whereas only the twice-boro are eligible for bhakti, the way of 
prapatti is open to all. Stinivasadisa regards prapaiU as a phase of 
bhakii,’<> whereas Lokacarya bolds that bhakti and prapatti are 
different from each other.** ^(hakopa’s view is in agreement with 
that of Lofcacaraya,** Moreover, both ^athakopa and Lokscarya 
analysed prapatti ioio two aspeas t the arta*prapaiti and the drpta- 
prapatti, In the case of the former, a devotee is ansious to get rid 
of the body as early ss possible, wbcieas in that of the latter he cos- 

lo await the prescribed period of time for the simc purpose,^ 
^riaiv^sadnsa too ha$ accepted this analysis. 

It may be of mtcrest to note how the followers of Ramanuja 
^differed among themselves on the question of 'surrender to God/ 
According to the VadgaiaJSj resigoation to God i$ one among several 
ways of realising the highest end* Only those who axe incapable of 
adopting other means should resort to it. A resigned soul should 
continue to perfotEn duties^ because ihai is a way of pleasing God* 
The six factors of prapaiEi arc sixfold preparations prccedipg itself. 
If a person of resigoaiioa (prapanoa) deviates from the prescribed 
routine of duties^ atonement for him consists iu repeating the act of 
prapatti as often as he has deviated. A prapanna beJonging to ^n 
inferior caste deserves only so much respect from the people of 
superior castes as can be shown in words only* But the Tengalais 
differ. According to themj prapatti is the only way leading to God. 
They go further in holding that it is God Hitntclf but is spoken of 
as a way leading to liim for the sake of convenicucc only. The 
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w^y of prapatti is nicaui for aU : ii does not whetbcr all arc 

capable or iDcapablc of following other paths. For a person who 
has alfcady resigned himself to God there is no need to pJease God 
by performing actions. God's pleasure is spontaneous. It does not 
depend upon matins aciioas. One may^ however^ ever perform 
actions only to set an esainple to others. The six secrions of prapattt 
arc not its precediog conditions^ but arc really, its effects. Frapatti 
is to he performed all at once. It need not be repeated even by one 
who deviates from the prescribed routioe of duties. AgaiOj a 
prapanna' of an inferior caste deserves as much respect from others 
as does a person belonging to a superior castc.^ 

Now surreader on ihe pan of the individual soul pre supposes divine 
grace. If ihcre be po divine grace for an individual, his scJtsurrender 
is impossible. The Ssnskrir words for grace ace prasld^, krpEi and day! 
which have been used by saints and philosophers and in the scrip¬ 
tures too* The Glia and the Upanisads used prasaJa in the sense of 
God's grace. Literally^ prasUdi means pleasure which in the case of 
a king or Gad, is grace. But it is now commonly used to denote 
the object granted by a priest to those who approach a deicy in a 
temple with a worshipful attitude. "Prasada* primarily means grace 
and It is in this sense that Eiimlnuja understands the word when he 
states in his commentary to Gita : 'Through God's grace one over^ 
comes ail wordly obstacles and reaches Him/^ The ka|ha Upanisad 
sjysthata person devoid of any desires realises God through His 
gmee,^ and the ^vetS 4 vatata also reiterates the same point.^ The 
'prasada* of the GiVi and the Upanisads is *posatia* of the Bhigavata^^ 
which literally means nourish menu Since divine grace (anugraha) 
nourishes the spiritual life of the devotee, it is called 'pOsatia\ 
‘PustP is another etymological form of the same word. It is ihe 
title of one of the ten principal topics of the Bhagavata.® Vallabha 
lays the greatest stress on God's metcyj hence bis interpretation of 
Vedanta is called "the path of grace' or "PusU-nillrga\ It may be 
added that the "pcasada" of the Gua and the 'posatta^ of the Bhaga* 
vaia seem to have OfiginalJy been the ^sumati* of the Rgveda, which 
was cherised by those who were devoted to Divine servjce.^“ 
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CHAPTER X 
DIVINE COMMUNION 


TIm vAeIgius indiiULLiQiij of rwn—Tbfi lutiire qj Uidividiml iqnJ—The 
eschatology—The luce^ of ihc aoul—Tke nature nffolvauan—Isola^ 
tion (KalvdyaJ—The powera of a hheT^Eed khiI— The JtuEFof thr body in ^maod* 
pattao^The Kingdom of Cod^No fear of fall from the heavim of \T^iriii+ 


ITie Vhrwiis Inclmaihns of Mitn 

Huomii oattiTC has three chafactcrisdcs relating respectively to 
the three elements of prakrti: sattva, rajas and tamas. When the 
quality of sattva is predomiaaut in an Ladhnduai^ he is inclined to per¬ 
form righteous acdons. The rajas in a predominant state iacliaes him 
[ow^ards the acquisjdou of things. The prepoodefance of tamas fosters 
]usc« Some people depend upon iheir own efforis^ seme rely on 
divine grace aod some white taking to the path of grace, worship gods 
other than Vispu for the attainment of the three ends of life (trivarga)* 
The Bbngavata recomtneads the tvorship of ^tva to one who is desirous 
of leamingj and that of Uena to one who is desirous of matrimony^ 
But there is no dearth of people who arc citclusiveiy devoted to Visnu- 
Thcy worship Him alone for the fulfilment of their desires, whether 
for wordly pleasures or the bliss of ecaandpatitin. Those who have po 
particular desire, or those who are desirous of all sorts of wordly 
pleasures, or those who aim at freedom from wordly miseries are 
advised by the BhSgavaia to worship Vispu, the Supreme Ferson, with 
deep devotion," Vistiu is also adored for the fulfilment of specific 
desires. He is invoked, for instance« in the Rgvedaj to fill His 
hands—both right and left—with wealth from heaven or earth or the 
intennediate world;^ and to bestow it on the devotees.* Aii h simi¬ 
larly prayed to, in the £ri sDkta, for the grant of all sorts of wordly 
things—food, gold, cattle, servems, physical fitness^ long life and 
progeny.* 

There may be four diflferent types of devotees as enumerated in 
the Giia as follow's:—* 

(a) Those who are m calamity {3rta) 

{b) Those who arc desirous of knowledge ()i]£lsu) 

(i) Those who aspiic after prosperity (aribanhl)^ and 
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(<I) Those ;vhD possess knowledge (jilSnj), 

According to Ramiauja, the Qni and the third come under one and 
the same head inasmuch as both desire woidly pleasures'* whereas the 
second and ihe fourth differ in that they desire ernancipation. 

Tht A'tffiirr of Indiiiiiaai Saai 

A jijuasu neither desires the removal of wordly needs nor does he 
hanker after wordly gains. He is only keen on attaining knowledge of 
the real oatute of the self.' The individual self in its purity is devoid 
of all qualities of matter. It cannot be destroyed by weapons, fire, 
water or wind.* It is, of course, different fzem God, and the difference 
is due not mertly to its having an eatcrnel adjunct (upadbi) as held by 
Advaita Vedaota but is real (pgramaribika}.^ Yet the frailties of the 
body do not cooiamiiiaie the individual soul's esseutlal nature. Nor 
can it be understood as an object; it is the subject, the knower, and 
hence it is called ‘kfcirajas’ or knower of the field fe. tie physical 
sphere The phenomena of birth and death and other vicissitudes 
pertainiog to the body do not touch the soul. It is unborn (aja), 
eternal (nitya) and unc hang log (£3£vata). Though old, yet is new 
epurStano pi nevah). Free frem decay, it is called imperishable 
{ak^a). It is indiscernible (avyakta), because it is not perceptible 
by the senses. It is indefinable (anirdciyaj, because Its nature cannot 
be expressed by such words as ‘god’ and ‘man’. Although it is present 
in the bodies of gods etc (sarvaira-ga), yet it cannot be conceived in 
terms of these (aclntya) inasmuch as it Is essenliaily different from the 
latter, Kot being subject to change in its contact with different bodies, 
it is called uniform (kotastha) ; and being geneially unchangeable, 
it is called immovable (acala], 

Ramunuja arrives at the above conception nf the self through 
the interpretation of Chapter II of the Gjia which deals with the 
questioD of immortality of the soul and Chapter XII of the same 
texts which express perference for meditatioo on ^ri ICr^a in con¬ 
trast with meditation on the individual self. Ankara, however, 
interprets the sime texts differently. In fact, Sankara and Ramanuja 
differ fitdamcntally from each other with regard to the question of 
the nature of the individual soul as well as on several other points. In 
dealing with the third verse of Chapter XIP, Sahkara has interpreted 

2, * Mayyitve^yn mlno yc mlliii 

^fa£dhay^ 

ylikta limin' mi in\k 
% Vr miirdcM^-jun 

av^’mklarn 

tarvilngsiln aciniytkHk ca 
kntuihun iculuii dhruvim 
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the ^lEDpcrisbablc*^ as Nirgu^a and the Eneditaticn rccom- 

znended in the preceding verse is, Eccatdlng to biaij the mediiatinD 
on Sign pa Brahman,^ According lo Ricaannia, on the ocher hand, 
the third verse coniains a reference 10 the ntediiation on tlie self, 
i+e.} the devotee's own indiYidual soul and the meditacion alluded 
to in ihc preceding verse is, on his view,^ the mediiation on God, 
the Supreme Reality.^^ Again, Sankara uuderstands the word 
"sarvatra-ga^ occuring in the ^rd verse as meaning all'perviding 
Brahman^ whereas it means all'cnterlng jiva according to RamSDula. 
What RamSLQuja, really, wishes 10 emphasise here is that since the 
individual soul may find a place in the bodies of gods etc. It is 
'sarvatra-ga.^^* The same is his interpretatjon of the word 'sarva-ga* 
occuring in the 24th verse in Chapter IL Since it h the souTs nature 
to penetrate into all elements, argues Ramanuja, ic is called '^sarva- 
gata\^“ Being subtler than all elements^ he continues^ rhe soul 
cannot be penetrated by them; and hence it ts immune from the 
changes consequent upon the operation of matier.*^ 

The Gus states that the individual soul is two-fold vk^the 
perishable (feara) and the imperishable (ak^ra).^ Ksara is the soul 
which identifies itself with the body,^* wheress the soul in its purity is 
ak$ara.*fl All iudividual souls, when they are io a state of bondage 
are k^ara, and the emancipated once are ak^ara. God transcends the 
former and excels the latter; hence Ke is known as the Sublime Person 
(Purui^^ottama)—one who pervades and sustains the three worlds 
(Loka). The popular conecpiJon of the three lokas (worlds) is that 
there are three regions called paradise, earth and hades i.e., svarga, 
martya and patala. But Ramanuia holds that the three lokas are: 

(a) inanimate matter, 

(^} souls In boadage, and 
(c) emancipated souls.^ 

The individual soul is characterised by Ramanuja iS ciV, There 
are as many souls in the world, on his view, as there arc individual 
beings« They ^ire really many, and Gtxi is iheif great syntbesbt 
inasmuch as He is the Inner Couirolkr (Antaryamin) of all the 
souls. This ^nthetical view of Ramanuja, however, diffcxi &ora 
the conception of both Vasi^tha aud^hkarawho regard all mdividual 
souls as identical with Brahman. 

People who are engrossed in worldly cnjoynieiits and those 
who worship God for worldly success have to treads after casting 
off their mortal coil, on the path of darkuess or iguoracice. They 
are, indeed, extroverts who mind the business of the world and foUow 
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ihe path of ^ptavtuP. The other path is the bright one of'oivirtd*. 
Those who arc introverts and arc given to 'sel^eiamination, mm 
away from wordly affairs and follow this path. Only those who arc 
capable of ooncenirating thcir minds on the true self or of meditating 
upon God art alone Et to proceed on the bright path^ the path of 
knowledge or devotion. The dark path, on the other band^ is 
associated with tmo$inigratiOBj and a man of ignorance who is bound 
to foUow this path must remain tied down ro the field of day-to-day 
activities even if he be transported to the abode of Brahms;^ but the 
same is not true of a mao of knowledge or devouon who has realised 
Go<L« 

According to Sankara, a man of true knowledge remaius ivhcrc 
he was,*^ Only his individual sou! merges into the Universal Soul 
on his bodily death. This is called *^qiikk release^ (Sadyomukti)j 
according to Advaita Vedlnti. ^ifikara believed in another form 
ofrclcase—the gradual or slow release (krama-mukii) of those who 
meditate upon the Lower Brahmtn* The worshippers of Is vara 
ascend to the path of brightnesa, gradually reach the state of divinity, 
temaiu there for a very Jong time^ and finally merge, along with the 
Lower Brahmaiit into the Higher Brahmao, or the Universal Soul.*^ 
Butj according to Rnmanual all people of true knowledge or devo¬ 
tion have to attain to the state of Divinity 5 and the question of their 
merging in Him never arises. 

A man of knowledge lives in the world in a state of deiach- 
menr just as a lottia remains Jn water,*® The activities of such a 
man aim not at the reaHsition of selfish ends hut at the general good 
of the world tloka-sangraha). If he happeos to do anything wrong, 
he is unaffected by its consequences, For^, as the Gita says, *Oao 
who is not an egoist, is not fettered, cveu if he kills all beings.'*^ 

On his attainment of true knowledge all the accnmiiLaied 
fsancita} actions of a person—actio ns both good aod evil^are at once 
rendered inactive,*® The fire of knowledge bums out the actionSp 
as it were, BesideSj man^s present actions also do not bear fruit after 
he attains true knowledge. But the results of those actjooSi cither good 
Of bad, tbai have begun to operate {prilfabdba) must be experienced 
even by a man of knowledge or devotion. For they caa be exhausted 
only by enjoy meat or iiifFcriog.*^^ 

Tki Ei^h^tohgy 

The departing seal of a self^realizcd person shakes off all good 
and evil along with his dead body.*^ For be outgrows the necessity 
ofekher white asecoding the path of 'AtciV. The Chaodogya says 
that the ascending £ou] shakes off all vice, fust as a horse gets rid 
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of [he dust by shaking hJs bair.^‘ KaiiAicakl likewise states 
that the asccoding soul is set free from bts good aud evil deeds. His 
friends beneht from his good Bcdons, and his enemies suffer the 
consequences of the evil ones.^’ 

A holy soul departs through ^susumna’t one of the nerves of the 
brain. Blessed by the Supreme Person within himself, he finds his 
way for pltgrimsge from the temporal to the eternal.^ Proceeding on 
the bright path, the emiocipited soul receives the help of Arcts 
etc. The path is, therefore, called ArciraJi. According to some, 
Arcis and others are, as it were, halting places for the dcpartiog sout, 
while others hold that they iodicite but divisions of time. The 
Brahma^satra differs from bath the views and holds that Arcis etc, 
are conscious guidcs.^^ Bath Ssnkara and K^mStnuja agree with 
Ra dar iryana on this point maintaining that the word ‘Ards' means the 
superintending deity of light aod the word ‘dina’ means the supen'o- 
tending deity of day-time and so oa.” The following arc the guides 
in order of precedence ;— 

I* The deity of light, 

2 . The deity of day, 

3. The deity of bright fortnight, 

4. The deity of she months of the northeiit solstice, 

5. The dicty of year, 

6. The deity of the air, 

7. The deity of the sun, 

8. The deity of the moon, 

9. The deity of the lightning, 

10. Varuna,®^ 

11. lodra, and 

1 2 . Prajapati. 

Fiajapati shows the ivay to the river Viraja which, according 
to the Padma-purapa, is the detnaicatiou between the materia] 
world'fpradhana) and Heaven (paramavyoma).^ The soul remains 
associated with its subtle body upto this stage. But as sooo as the 
soul, on its way to the Brabmi-loka, takes a dip into the river, its 
subtle body is cist away. As regards the constiiuenis of the subtle 
body, the Aiivaka and Saofcliya hold divergent views. The follow* 
ing lists wilt make the point clear 
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Accord iDg 10 Advaiia (as iaierpreted by Sadananda)*® 

Intellect ^ 

Mind ^ 

Scaseorgans _ ' . 

ActioD-oigans 

Vital airs ^ 


17 

According to SiflJEbya*’ 

Intellect 

Ego f 

Mind *■■ ^ 

ScnsC'OrFens 

* 5 

A ctioji-organs . 

Tanm^tfSa 


i& 

The Viiisifldvaita ^ew regarding the subtle body mostly tallies 
with that of Siikhya. However, wbea the subtle body is ihus cast 
away, some aon*Iii«nan person,” spedaUy an angeJ, greets the depart, 
tag soul with a touch. In consequence, the soul assumes a form aimiJar 
to thar of the Deity probably with the exception that it cannot, 
5 the Bhagavao says, have Srivatsa and Kaustubha which arc the 
marts exclusivd^ bdeogiog to rhe Ddiy.” 

The Siuciss &/Soul 

dom otOvf^k didMcipaKd soul to tbe bigg. 

Jo?,™? Tf ? '0 «wn, to „Hoo. 

Delfv " ^Mfiiny, so Lak^tni, the moihcrly aspect of the 
expresses Her feiiciutions on the souPs crA«ini> rh* 

.bicb IS, ^ -'oT, 

..nous f„™, sod. .sS,l,Bb», Lib., She ».„« f„™„o ™ 

resnd^a (™b*s«)“ to sj„i, „„ „ y, 

fsba sod soul toto .pp,o.cb„ ,1,0 nidao d»ono of onlioii.sd migbt 

Ld ,h[“,oo " “■k^'o'dMcs bcimoii the Fjihj, 

D the son. The son now comes to his journey's end, and 

to “™°"‘ o'* ‘■i* b«i"8*bsotbod 

p«.u. oo.to.r.brv.g”2sS 
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is aot, howcvef, cleat oa this poiat. He seems to agree with the 
latter, as the con eluding words of his ^ri^bhasya iadicate. He says 
“Why should the Supreme Fetsoit let the released soul go away 
from Him, for He has Himself said iu the GitS ; 'such a great soul 
is very rare as says that Vasudeva is the highest goal forbim' 
Rimlauja’s meamug here seems to be that God's difficulty of 
fiodiaga great soul is saked whea a released soul reaches Him. 
The release of a sou) is thus a defiaite gala to God. 

According to RUmilouja, it is with the personal God that the 
released soul remains io com mu a ion. Godin this aspect is technr* 
cally called Soksma” and Para*'’ by Ramanuja. The word 'Para' 
has several meanings sujh ai 'distant'** 'prior'^, 'aaother'^*, 
'enemy’®* 'best“, individual soul**, th: life-timt of Brahma^*, tran¬ 
scendent** and God.« It has been used to denote distance®^ and 
comprehensiveness®* in the VaiScsika system. But Ramanuja uses 
it in the seases of excellent and iraotceodent. Etymologically, the 
word is derived from Pr-to protect and to fulfil,® Pata is, there¬ 
fore, He who protects and fulfils the desires of his devotees. From 
the philological point of view the word originally bad the sense 
of an adjective, but as time went on it gained currency as a qduq. 
Badarayana has used it more than once in his Hrahma-sntra in the 
sense of God.®* It denotes, however, only the personal aspect of 
God in PShcaratra Ijierature.** RnmUnuja has used the word both 
as an adjective meaning 'the Supreme'** and as a noun in the sense 
oft’ersonal God,** 

Tht U&htti 6f Sateation 

As regards the nature of salvation, the Kausitaki upanii^ad 
holds that it consists in communion (sayujya)**. The Brlmdaran- 
yaka tells us that emancipation consbts in fellowship with the Deity 
and in residence in His locality.® The Bhagavara informs that saU 
vattoQ is fivefold 

(d> residence in the Deity’s locality (Sglokya), 

(ft) possession of lordship equal to that of the Deity (Sarsti), 
(f) remaining near the Deity (Samipya), 

(d) having a form similar to that of the Deity ^Sampya), 
and 

(0 one-ne$$ (Ekatva). 

The second kind of salvation is peculiar to the Bhagavata which also 
usess the word 'ekatva’ instead of'sayujya'. 

Ramanuja has not given us any detailed account nf the state 
of salvation. He has simply told us that the eraincipated soul gains 


216 


Tjm PHILOSOPHY OF RAMANUJA 


idmisiion into die Ktngdooi of God and thertafEer it becomes^ 

Avercj ^turaiE^d witb Lbe ecstacy of Divine communion. Vebka|a 
nadia, however, holds that sayujya alone is salvation proper 
whereas sislokya^ s^mlpya and syrupy a are obviously sobsidiaty^^ 
In other words, a EtuJ tfctt attains £l 3 yi]jyai obviously 
attains ssilokya and sQmipya also because one cannot be in Divine 
communion, without beios in the locality of the Deity and aho being 
oear Him. Again, since a soul in tlie state of snyujya 
possesses the same colour and contour as ibo^e of ibe Deity, ihe 
sSimpya also must be there. 

The Vi^i^tadvaita conception of sayujya really mcaas divine 
communion. The word 'SSyujya' is au abstract nouti derived from 
*Sayujau* which occurs in the form of sayuja in the Rgveda 
1*164.20.^ This Vedic text makes men don of two friendly and 
feUow birds of beaudful feathers perching on the same tree, meaning 
thereby the individual soul and God or two individual souls^ one 
in bondage and the other in the state of emtncJpadoa. This word 
in Its Vedic usage obviously poims to the relation of duality be twee u 
the two birds. If there cau he sayuiya between two friends who 
are indeed numericalLy two, the same relation can ciist between 
a devotee and his Deity. The Maitr^ya^l Samhitn has likewise 
referred to 3 br^hmaua and a ksaidya as sayuja,"^ 

Saftkara has also used the word s^yuja io the sense of fellow¬ 
ship. Commenting on Erahma^otra 44.17/^ he states that people 
who enjoy fellowship {sSyujya) with Invars as a result of their 
devotion to ^he Lower Erahinan do not attain absolute lordship."* 
Ffllcw'sbip ibus UEdcrstccd by ^ehkara, cannot have the sense of 
a devotee's being absorbed inio l 4 vara| it only means the iudividual 
sours communion with God—both being numerically dlstincc^ The 
suinmum bontjm of human life, according to SaAkara, is the souFs 
absorption into the Niiguna Erabman. Howeverj Sayuiya h gene¬ 
rally underiiccd ip ihe tense of bbscipiico of the individual into, 
or his identity with, the Absolute, But VehkaianStha ob^Ects to such 
interpreiaiinii of the woid by ohierving as follows in his commentary 
on Tattva-muktl-Kalnpa 2*67: "The word *ssyuk^ is not a 
iytionym of one, it has uor been used any where in this sense. 

If a lexicographer says that s^yujya means ouencss, then his inter¬ 
pretation roust be ignored as one that is bused on prejudice or is 
due to the lack of luteEligence for tinderstaoding the etymology of 
the word.”^^ Safikara his ooi, however, used the word lu the 
sense of oncdcss, but in that of fellowship ot communion. In factj 
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^a^kara^s ccnceptbo of wlih Uvam (Personal GodJ agrees 

with Rlinaau|a''s concepLion of salvadon. 

Nevertheless, there k a fundamental difltrence between 
£i 3 i!ilcara and RstdSnuja with regard to the question of the nature 
of salvation. For the former» the highest state of salvatioii ts the 
complete ideuiiiy of the individual mith Brahman (Kaivalya), The 
latter^ though he rcccgubes Kalvalya as we shall see later^ in a 
sense different from that of Saf^kara, regards sayujya as the proper 
saivaiion. 

The individuars fellowship with Saguoa Brahman, according 
to Sahkaraf k only a stepping stone to his absorption into Nir^uiria 
Brahman. But Rnmanujia, who does not draw a distinction between 
Nirguna and Sagn^a, do« ooi admit salvation in this spuse of Sapkaro. 
As previously seen, the Brahman is ddc^ It is Kirgutia inasmuch as It 
docs not possess any of those attributes which properly belong to 
prakrti. It is again Saguna in the sense that It possesses such attributes 
as ommscicucej bliss, etc. Since the Brahman i$ thus both Nirgun^ 
and Ssgupa, the quesiion of the emancipated souFs absorption into 
Brahman cannot, as Rnmanuka points outj arise. Salvation then, 
concludes RamCnuja, i% pothing but the individnaFs eternal fellowship 
Bf communion with God. Hence the Interpreiatinn of the term 
^sSynjya^ is in the sense of communJon is devotional philosophy. 

Kaivaija {Isctdion) 

RSmnnuJa holds that those who know 'the doctrine of the 
five Gres' (pailcsgni-vidyilj, like those who follow the path of devotion, 
attain communion with God, In this coonection he seeks lo derive 
support from the scriptures which^ according to him, state |ha[ 
those who know the pascagnl*vidya travel cm the path of Ards etc., 
and ultimately realise Gcd so as never to return One who knows 
the TiVC fires", knows the ical nature of the sclE One desirous of 
knowing the true naiure of one^s own self js^ as Ramanuja points 
outj called a jijnasn m the GltSj while one who ia devoted to God 
is called a juanL The difference between a jljnasu and a fnanl is 
that the foimer aims at iiolaiion {kaivalyab while the latter docs 
It ihc italisatiou of God, But both uirimately become free from 
metempsychosis. Ramanuja left no doubt in his mmd as to the 
meaning of kalvalya, but his followers differed amoug themselves 
in this respect. According to the Vadagalais^ kaivaiya is enjoyed 
somewhere In the maierid universe, whereas the Tcagalais hold 
that fcaivalya is trans-material so that its proper place is in the spiritual 
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universe. The freed sou) of jijBlsa resides, according [O the latter, 
in isolaibu in a disiaur psrrof VailtuniKa just asa woman for^altcn 
by her husband lives away from him.^ Bui ihc fonuei notes that 
such 3 soul continues lo reside in isotalion somewhere on the 
rnaterial planei''* According to Srinivssadsia, an isolated soul 
(kevali) realises its own self and not God.r As regards the question 
whether 'isolation' is in material or spiritual world, he menticas 
both the views without deciding between ihtin. The author of the 
Vedgutak^rihs says that the state of kaivalya is coveted only by 
some, and adds that people like him have no liking for it,^ 

The Powers of a Ubtrattd Swl 

In the state of tiaosmlgcatioo as well as other stages of life 
the soul $ essentUi qualities such as omniscience etc., are but parrially 
manircst, A piece of diamond fresh from the mine does not appear 
to be precious, for all its lustre is concealed by its outer coating- li 
is only after its impuriiies have been washed away that it shines 
fortbw'ith in its natural lustre. Similarly, the soul shines in its 
essential glory only when the impurities of matter accumuiiting 
around it are removed. The washing docs not create ip the gem 
any lustre that does not already esist in it. The removal of the 
impurities born of matter, likewise, cannot create conciousness and 
other qualities in the soul. These qualities ate eternally there in it.'* 

The desires of an emancipated soul arc fulfilled as a matter 
of course, and its resolves never fail. But even these powers of such 
a soul arc not unliniited. Absolute power rests with the Almighty 
alone. Rsmanuia, therefore, holds that a freed soul, though k is 
endowed with powers such as 'amma' tbecoming small) and 'tnabima’ 
(homing great}, caonot create, sustain and destroy ihe universe.® 

It b God—and God alone—that is responsible for these activities. 
However, since an emancipated soul has infallible resolves and rises 
above the obligations of injapctions and prohibitions in the state of 
salvation, jt is uodfr no one’s control and subjugation.^ As to 
whether an emancipated ioul possmses a body indudiug the sense- 
organs, Badari’s reply is that it docs not, and in support of his view 
quot« the following: An embodied one caonot be free from pleasure 
aad pain'« But Jaimini comrtdicis this view and finds support for him- 
aulflq another scriptural statement to the effect that an emancipated 
soul becomes one, three, five and seveo, which, as he argues, it cannot 
become tiolcjs it assumes bodies including sense-organs.® Ramanuja 
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agrees, on the point with Badarayatja who leaves to the soul itself 
the choice to reraain either embodjed or otherwise ** 

Tht Siuf 0/ ihi Body in Emaneipflian 

In the State of liberation the iidiiidual soul is indeed free 
from all kinds of bondage. Even the form which it then assumes 
« not made of master (prakrti). The Chandogya says^'The etnand* 
pated soul, {samprasadaj, having approached the highest light (GodJ 
manifests in its own fotm."w Rsmanuja says that the form assumed 
fay a soul in the state of emandpation is not adventitious.^ 

The life of a mortal creatnre depends upon a body induding 
the sense-organs and breath ; but life on the Divine plane is indepen¬ 
dent of all these things, The Bhagavata saj's that the inhabitants of 
Vaikuptha are without bodies, sense-organs and breath.*^ The stuff 
of which they are made is beyond comprehension. This reminds 

one of a description of the spirits in Milton’s Paradise Lost which 
is as folbtKTS 

“For spirits when they please: 

Can either sex assume, or both; so soft 
And UDcompounded in their essence pure. 

Not tied or manacled with joint or limb. 

Nor founded on the brittle strength of bouts, 

Like cumbrous flesh, but, in what shape they choose, 

Dilated or cendeosed, bright or obscure, 

Coo esccute their airy purposes”. 

(1.423.30) 

"All heart they live, all head, all eye, all ear, 

All intellect, all sense i and as they please 
They limb themselves, and colour, shape or size. 

Assume as like them best, condense or rare”. 

350—353 

A similar idea is also to be found in the Nirukta. While classi¬ 
fying the gods under two heads, the anjon-bern and the self- 
bom, Y&ska says that tlie latter are all spirit and that even their 
paraphernalia is all spirit, the atman. Their chariots, horses, wea¬ 
pons, and arrows ore nothing but the aimaa,“* 

A released soni must be in the imigc of God so far as its form 
and content arc concerned. The Upanisad reveals, 'The pure soul 
attains the likeuess of God.'** 
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Thi Kingd^itt 0/ G&d 

The kmgdoni of God has various names in devodonal philoso¬ 
phy. Being the supreme pliccj it is calhd ^Parama P^da/ *Divya 
Sihana^ & 'Para Sthana^. The Rgveda says that there is a flow of 
sweetness in Vi^u*s Parama P^da^^ which is seen by HJs devotee?-^* 
The Kalha Upginisad likewise points out that a man of religious 
practice reaches the highest abode of The Brahmn^tantra 

addresses God thus : Lord, the sages know Thy Parama Psda as 

the primal cause of all effects, the best obiect of speech aod the 
Supreme perfection of the YogisThe Alahibh^raia says that 
the Divine place is primah non-aging, un-knowahle, difficult to 
understand and aitainable whh the help of the Agatuas."* The sages 
proclaJm that it is above the abode of BrahmilM It is aU lustre and 
auspicious. Even the gods cannot see it. The place of VlstiUj the 
Supreme, is more effulgent even than ihe sun and the Bre. It is firm, 
tiou-dccaying aod non-decreasing.“ The Vistju-purat^a says : 'Those 
who are exclusively devoted to God or always mcdiTate upon Brahmin 
or practice yoga, attain that supreme place which the sages visua* 
Ibsc.’^ The Gua tdls us that a yogi attains the primal, supreme 
place aod praises ic as a place of no disease and a place of ctern. 

Being the highest expanse, k is tailed Parama Vyoma. The 
Rgveda alludes to God, the Master of this universe, as Jiving in the 
Parama Vyotna.™ The Takiiriya Upauis^id reveals : *One wlto knows 
Him to be present in the cavity of heart and in the Parama Vyoma 
enjoys c»ll pleasures in the oompany of the omniscient Brahman.** 

The Veda$ pruebim that the universe is but one quarter of 
God, while the other three quarters are immortal in heaven.This 
idea hter gained wide currency and in consequenct, in later devo* 
tbnal literature, there IS frequem use of the word T'ripild-vibhtHp 
in the sense of Heaven and of the word ^Ekapid-vihhnti in the sense 
of the physical universe. Brahma-tantra uses the term ^Mahs- 
vibhnti’ as a synonym for Tripad-vibhtiti.^*^ Being eternal, Tripad- 
vibhntL is also called Nitya-vibhtiLi. 

The kingdom of God as the abode of Brahman is also called 
Brahma'Ioka,^'^ The Fra^na Upanl^d says, 'The emancipated souls 
reach that Brahma-loka which is without rajas^^^^ 

The Bh^gavata calls the kingdom of God Vaikun^ha,^^ It is 
described as that wtucb is adored by all and is the residence of 
and It is refulgent, beyond tamas, and there is no apprt* 

hcDsion of return fiom it.!^ 


DIVINE COMMUNION 


22t 

Ramauui* himself assigns several names to the Kingdom of God, 
such as Brahma-loka, Parama Pada aod Vaikuptha. ThcAcarya must 
have bad deep faith in the eiistence of the Divine world, as is evident 
from the Vaikuptha-gadya, where he has given a detailed dcscrip* 
lion of the Divine world in a very beautiful language^ He idls us 
that one has to cross seven strata of the material world in order to 
reach ihc Divine Kingdom.^ '’ He then proceeds to describe the 
holy Kingdom as full of mansions of superb excellence, orchards laden 
with fragrance of the flora, chirping birds and frisking fauna, 
end aromatic pools overgrown with lotuses. In such a Kingdom 
which surpasses ail description stands the Divine Sanctuan'j where 
on a splendid throne called the Yoga-paryaihka reposes the Sanctum 
sanctorium, God Vi^ou with all bis glory, showering upon the devo¬ 
tees attending upon Him soft, soothing glances and entertaining them 
with amiable, ambrosial The description is indeed such 

that one who reads it cannot fail to be infused with a feeling of 
sanctity. However, in writing out bis own description of the King¬ 
dom of God, Ramsuafa might have had before his mind the lucid 
desnriptioB of Vaikunjhi in the Bhagavata,’® and the brief desenp- 
tionof Bfahma-loka inthe KausHaki.t^o Ju jhis matter, he perhaps 
made the best use of what he could gather from the Upanisada and 
the puranas and 'also availed himself of (he description of natural 
scenery in the Rsmgyapa. That he was much impressed fay Vsl* 
mlki’s poetic description of Pampa etc. is clear from the fact that a 
few of the phrases used by him bear close resemblance with iltose of 
ValmikP". 

The divine throne characterised as Amitauias (inhnitcly sirorg) 
in the Kau^itaki is sometimes called the ‘adorable seai',“* and 
soraciimes the ^Se^*couch'”* in the Bbagavaia. Ramanuja has in 
this connection used Ananta as asynoD3m for ‘Se^’in bis Vai- 
koutha-gadya.’** 

Ramanuja says that the Deity ia attended upon by celestial 
persons, and His form is decorated by ornaments of various colours 
and shapes. Similarly, the Divine weapons such as the disc and 
the mace also attend upon Him in their personal aspect, according 
10 the Bhagavaia^'* and ihe Rtmayana They arc all Divine faetogs 
[brahma maya}. Garuda and Daruka, the driver of the Divine coach 
with Saivya, Sugriva, Meghapu^pa and Balahaka, also remain in 
God's service. The principal at ten dams of the Deity are said to be 
sixteen in number. These probably symbolise the simren thousand 
devotional songs of the Vedas. The attendants resemble the Deity 
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ia colour and coatoiir bui diflcr from Him io that they do aot 
possess rhe Kiustubha getn and the Srl-vats^ They are : 

1. Visvak-seoa, 2. Kanda, 3. Sanauda, 4. Bhidra, 5, Subhadra, 
fi. Jaya, 7. Vijaya, 8. Ca^da, 9 - Pracindaj lO. Bala, tl, Prabalj, 
12 . Kumuda, 13. Kumudatsa, 14- Sih, 15- SuSila, aad 16. Sustpa- 
These are the enternal souls techoically characterised as 'eori'or 
‘nityfl*. Apart from them, all the emancipated souls (niuku*jlTas) 
arc the iuhabitants of the Kingdom of God. 

The DiTiQe Kingdom is immune from the vicissitudes of 
creation and destniciioa.«» The ChUudogya says that the Brahma- 
loka is uncreated.^" Ramanuja eipounds the word ‘Brahma.loka' 
as an appositiooal compound (Karmadharaya), suggesting thereby 
a relation of identity between God and His Kiuedom.‘»“ The 
Bhflgavata also equates the loka with Brahman, both thus being of 

the nature of eternity, truth, knowledge, light and iufinitode.*® The 
ItihSsasamuccaya also bolds the same view,’^ 

As to the stuff of which the Kingdom of God is made, Rarnu* 
nuja holds that it is Don-material (aprSkrta), and accepts ihe Rgvedic 
view that it is beyond rajas. Since ;the three constituents of 
prakrti vie sattva, rajas and tamas, cannot exist in isolation from 
one another, the word rajas occuring in the Rgvedic view, argues 
Ramanuja, is a synechdochc for matter (prairti) a$ a whole. He, 
iherefore, concludes that God lives in a place which is beyond the 
material world.^-* According to the Ahiibudhnys Samhita, the Divine 
world is of the opture of knowledge and bliss.*** The Brhaina*lamra 
ascribes six Divine attributes to Vaikuntha, while denying the 
ciistence of the elements of matter in it.’*^ 

The later followers of Vaispavasim, however, hold different 
views about the nature of the stuff of which Viikuptha is made. 
Although they agree that it is made of Suddhg-sativa, yet they differ 
as to whether it Is inert fjEda) or non-inert (ajada). Some of them 
regard it as inert, some say that it is renJly inert but figuratively 
Dondnert, and again there are stiEl others such as Vehkataoatha who 
regard it as non-inert,*** by slating that self-luminosity in its case 
as in that of the atman, is, really and not inertly figuratively, an 
essential quality. 

Sankara speaks of special abodes of God,*** and points out that 
God as a person sits on a throne*** in the city of Aparajita in Brahma* 
loka.*** But all these things—-the world, the cky, the throne, the 
Divine from—are, in his view, made cf mkyil and hence not ulti* 
mately real. Sahkara, therefore, holds that the worship of a personal 
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God CflD produce no bei[er result than what would follow from the 
atiaiDment of paradise or svarga.^c But the VaisJiava teachers main* 
tain that all the paiaphcrnaJia helouging to God arc super, b a tu rat 
{aprafcrta) and are of the highest sigoificaoce to those who aspire after 
higher life. 

JVo ftar of Ffdt/nm the Heactn of Vif^u 

Onoe the individual soul aiiains emancipation sod reaches the 
Kingdom of God, there is no fcarof fais retnra to this world. The 
emancipated soul looks open God as his all, end, in fact, is iu 
possession of Him, Nothing ebe than God does he want any more. 
Cod also loves beyond measure the soul that has given up pleasures 
of the world and taken to the path of devotion. God shall not part, 
RUrnSnufa says, with a dear one whem He Himself considers to be 
rare. The chaodogya says, ‘Those who itavej cn t he path of the gods, 
the path of Brahman, do not return to this world."®* The Brhada< 
rapyaka also says the same thing.*** The Gita re iterates, 'Having 
reached me, the great souls do not get into tmnsinigratjoD in 
the world which is non-etenoal and full of miseries."** Badara. 
yapa's concluding apboiism runs thus; ‘No return, the scriptures 
say so/*** 


In this connection mentioo may be made of a gnomic legend 
contained in the Mahabharaia/** Mudgaia, a hermit of Kuruksetm, 
had a wife and a son i and they ail used to pick the grains left over 
by the shopkeepers on the ground (^iia) aud by the farmers on the 
field (uachaj. The gleanings used to last for a fortm'ght, and a part 
of them used to be offered to the gods, and the remainder used to be 
at the disposal of ihe family. But the members of the family usrd 
to partake of the latter only oocc a fortnight, serving to the guests 
whatever was left. Their heart was so pure and their austerity so 
severe that Indra used to come in person every fortnight to accept his 
share of the oblation, and a host of guests used to pour into the 
hermitage for food. But the sincerity of the hermit wrought mtracies. 
His stock of food never fell short. Once the haughty sage, Dun-asa, 
wanted to test Mudgaia's paiieccc. He came and begged for food. 
Mudgaia offered the sage wharever he had. Durvasa consumed as 
much of the stock as he could, besmeared his naked body with the 
rest and then went away. The result was that there was no food 
left for Mudgaia. But he drd pot lose patience. Durvasa repeated 
the test six times; but finding the hermit always patieoi and serene, 
he appreciated his unflinching charity. 
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When Duivasii praJsiog Mudgsla's equanimity of mind 
ud the excellence of his chamcteTi a celestial being descended and 
oflcied Mud gala a lift in hb plane for going to Indra's paradbe la 
recognition of hts meritorious deeds. The hermit then ashed the 
celesiid messenger to describe the joys of paradise. Thclaiierdis- 
cribed the various pleasures of paradise and pointed out that inhabi¬ 
tants of ludra's domain are not bom of parents^ nor do they perspire 
etc., nor do their garments become dirty, nor again do the flowers 
ID tbeir garlands wither.’’* But, he continued, the joyful life that 
is cojoytd there is bound to come to an end. Some day or the other 
one rnust teium from the parsdbe, the world of pleasures, to this 
world of action, and the time for one's return is indicated by the 
withering of the flowers in cue’s garland. At that time one loses 
hb cDDiciousness and falls, the messenger concluded. 

The thought of return and the termination of celestial 
pleasures left Mudgala dissatisfied. He then asked the messenger 
to infonn him of a place from where there is no r eturn. The celes¬ 
tial visitor replied that such a place is the abode of Vi^u, lying 
beyond the paradise of Brahma.’’' Ills pure and efiulgeni, and is 
known as para-Brahman, Those engrossed in the enjoyment of 
sensual pleasures cannot go there. Those who are addicted to 
avarice, wrath, infatuation, fraud and enmity are equally out of place 
there. Only they can go there who arc free from the faults of 
egoism, exercise control over their senses, and praetbe meditation. 
Thereupon Mudgala, as the story goes, gave up the idea of visiting 
paradise, and resorted to renunciation and meditation. 

The legend teaches that there is no fear of fall from the heaven 
of VUqu, the Supreme Being, as there is from the pacadise of the gods. 
In acceptance of this reaching, Ramanuja believed in the eternal Heaven 
inperference to the temporal paradise. The paradise of the gods Is 
subject to the mutations of time, having a beginubg and an end; 
but not so the Ringdom of God, where time is powerless 

The above legend, in fact, teaches what is taught in the Gita. 
The Giia says that after having enjoyed the pleasures of svarga, the 
gods enter, w'hen their merits get exhausted, into the world of the 
monali,’** To those, on the other hand, Riminuja says, who devout* 
ly contemplate God, He offers not only His fellowship (Yoga), but 
also gives assurance of pou-return from His Kingdom (KsemaJ*. 

* Ll "ibe aciftinment the tinalLalocd^ and il 'iKer prcKn^^lioti 

dT itie RilfmBnuji's interpre lotion ef of iht {pIlK mtu the 

drTDtictfiil vf^w 3indi the wa,y the ocJlryft pun ii ui lupparl of ihc dotirine oT 
non rclutft ftORl tlif Dlvkls^ a mail fascinaling. 
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Godf the SupTtnse PtTsm 

A careful study of tbe Vedai may bring out the irmfa that 
the Vedic rcligiou was a iheisttc one. The siges believed in the exis- 
tence of God as father and the creator and onmicient ruler of the 
universe.’ The gayairl which is regarded as the quiuiesseuce of 
the four Vedas embodies a devodonal attitude towards God conceiv> 
ed as the Creator to whom one should pray for the promotion of 
wisdom. Tbe various extant religTons of the world, no matter 
whether they agree with or differ from one another to details, are 
based on that very devotional attitude which characterised the Vedje 
religion. 

Atheism also has had its tradition. The Indian systems of 
philosophy founded by Carvika, Mahavira, Kapita and Jaimini 
are indeed atheistic iu outlook. They did not admit the necessity 
of postulatiug the existence of God for explaining the origia of the 
uoiverse or the possiblitiy of the cessation of tbe pain and misery aud 
suffering of mankind. 

Ultimate Reality may be conceived in aoy of the following 
ways: 

1. as Impersonal and uneinbodied (Mugupa—Kirilkara). 

2. as Personal and unembodied (Sa^pa—Nitakara). 

3 . as Personal and embodied (Sagupa—Saksral, 

Sahkara is one of those who admit the first alternative. For 
him, Brahman is both impersonal and unembodied. According to 
Advaiia Vedanta, the personal and embodied God is not ultimately 
real. The conception of the Unmanifested Logos of Theosophy is 
akin to that of the unconditioned Brahman of Advalta.* 
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AccorJiag to TtUgioas sucb as Christianity^ Islam^ Zoroastnan- 
ism and Sikhboij God i$ [he TJUinaaic Rtality itd He is personal 
but formless. R^manuja agrees 'with those icligious in regarding 
God as the Ultimate Reality^ but differs from themj bolding that He 
is possessed of a personal form* 

Now personality comprises certain aitribiites or characterise 
tics. According to Edwin Greaves, "some of the main elements in 
a Christian conception of God arc personahiy^ lovci holiness^ right- 
cousnessj omoipoience^ wisdom^ mercy and gracc^* According 
to Islamj ^God is omnipresent^ omnipocentj unbornj, uncreatedj 
invisible, uaique, peerksa, iliimhabic, sportivej mcicirul, just, form¬ 
less ind immntable^'^ The Zoroasirian God is Datar-Abura-Mazda i 
''He is most mindful of the deeds of men and demons and a Discer- 
ner and Hpal arbiter of all things. He is the bestower of blessings 
and creator of all^^* According to Sikhism, ^God Himself created 
the world actd Himself gave names to things He made by His 
power.' Professor John Noss says about God in Sikhism that 
* He is eternally one, aove reign and omnipofcnt Gnd.'^ God, accord¬ 
ing to the Aryasamjljist faith founded by Svami Dayanandaj is truth, 
conscionsnessi bliss^ formless, omnipoteni, just, merciful^ unboru, 
infinite, immutable, beginningicss, matchless, supporter of all, 
lord of all^ all-pc reading, immanentj unmging, immortal, fearless, 
etemah holy and creator/ The Brahmasamajlsts, likewise, conceive 
God as 'the Eternal, Unsearchable and Immutable Being who is 
the Author and Pffrscrver of the Uoiverse.* A personal bdiig with 
sublime moral attributes, God^ according to thetn, is nor, however, 
mcarnate, and yet hears^ and responds to^ prayers.^ 

Uke these theistic religions, Ramauuja conceives God a$ the 
Supreme Person ; but his approach to Ultimate Reality is un'que in 
that it ts aesthetic. For him, God is not only the Supreme Person 
but also has the most beautiful form. Most of the Vaisqava apostles 
agree with RSniSnuja in this respect, though they differ from him in 
many detaila^ 

Thf Fisintt a/ Dtjftuna Btiw^tn the Tengultti and the Vadagatai 

Seets of regarding the nature a/ G^d and the attted 

subjteti^ 

Below arc given eighteen cardinal points of difference bet ween 
the northern or Vadagalai aod the southeto ot Tcogalai sects of 
Vi^t^tadvatta. I am pumng down two alternatives in an interroga- 
gative form on each point. In each case, a reply in the affirmative 
to the first alternative would represent the Tengalai view and a 
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siuiUbt reply to ihc secood would bring out the view of the Vadaga- 

hi. 

I* Grace of God. Is it spontaneous end indepeodcoL does 
it depend upon the cfforis of the devotee ? 

I . EmaDcipatiou. Is it a gain to God or to the individual 

soul ? 

and * 

Does the bliss Involved la emaadpaden admit of grades or is 
free from them ? 

3^ Ways of approaching God* Arc they fivcj viz, duty^ 
knowledgej devotion to God^ surrender to God and devotion to 
the religious guide or only two vi^i devotion to God and surrender 
to Him } 

4. Pervasion of Is She atomic like a finite soul or per¬ 
vasive like VL^^u ? 

5. Granting of salvation* Does Sri only recommend to the 
Deity a devotee for salvation or does She also grant it ? 

6* God^s love of the finite souL 1$ it an altitude of idishing 
the faults of a devotee, or is it that of ignoring them ? 

7. M^rcy of Daes It consist in the actuHl suHeriDg on 

the pan of God out of sympathy for the aufiering individual^ or 
docs it consist la His desire to remove ihe suBering of the individual 
soul? 

S. Surrender. Is it a devotee's correct knowledge of his 
rclatjon to the Supreme, or docs it mean an additional $elf-surrender¬ 
ing activity on his part ? 

9. The defiDitioa of a resigned soul {prapanna}. Is he one who 
has tuercly studied the Frabandhas^ or is he one who lakes to the path 
of surrender^ being uuable to follow other ways ? 

10* The duties* Arc they to be given np^ or are they to be 
performed by a prapanna ? 

II, Compatibility of other ways with surrender* Arc other 
ways c.g. the acquisiiioo of knowledge and the pcrfotmaucc of duties 
mcompatible with surreader or are they compatible with surrender? 

12. Performaace of duties. la it optional for a mao of God 
for The sake of loka-saUgraha, or is it compulsory for the pleasure 
of God ? 
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13. Hie accessories of surrender. Can some of them be adop[ed 
to the esctysioti of the rest* or is it obligatory to practise all of them ? 

Cause of emaucipanou. Is God the only causej or is 
prapattL also oue ? 

15* E^iadoo. Is it umiecessary for a prapauna to atoac for 
^ sinj or IS it necessary for liim to do so ? 

16. ^•he status of a devotee of a low caste. Is he to be revered 
as a br^bniiipa^ or h he to be accorded proper respect only ? 

ty. The nature of God’s relatJan to the mdividutl souL Is 
God internally related to ibe finite soolsj or Is His contact with them 
only e:stcnial ? 

iS. IsoUiion or kaivalya. Does one who attaint kaivalya 
attain the stage of eternity^ or is the eternal stage atiamed in 
Vaituntha? 

The above qucitionnaire is in consonance with Dr. S. Dasgupia^s 
treattneut of the suhjeci. A little variant is the tieatmeat of Shri A. 
Govindacarya who has also mentioned hve additional points of 
difference.^^ 1 would personally like to add to the list only one morej 
vU. on the question of the nature of ^nddha^sativa. LokacSiy^a^ a 
Tcdgabip takes it to be incrij whereas VcOkafanOtha, a VadagaJai 
bolds it to be non-iuert. 

A COMPARATIVE STUDY 

GMttui and 

Gotama, the author of the Nyaya-sutra did nat say much about 
God. In fact» the importance ot God in the philosophy of Gotama 
is not very great- According to hirUj an iDdividual can attain salvation 
by meatis of knowledge which does notj iiowcvcr, specifically refer 
to God, It is not clear whether Gotauia regarded God as creator^ 
presen'er and destroyer of the universe^ He only characterised 
Him as the dispenser of the fruits of man^s actions.” The later 
exponents of NyUya have, however, tried to prove the existence of 
God by various kinds of arguments^ The main trend of their argu¬ 
ment is as follows,” 

An efiect must have a cause. When we see an earthen pot^ 
we naturally argue the existence nf a potter—its eOicicnt cause. 
Similarly, the universe being of the nature of an effect* we can infer 
the existence of iis creator. There ts then the teleological argument. 
When we observe a michioe consisting of parts well adjusted to one 
mother^ we think of ao intelligent mechanic. Likewise, the wcU* 
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planned sebemt tbe world comprising tbo regular rising and 
scitiog of rbe sun and the moon, tfac regular occuirenee of days^ 
Dighis and tica:sODs etc., mdicatca that there must be an inccliigent 
creator of ibe world- According to sam-siddhsnta-sahgraha, God 
of Nyflya possesses three accributes—intelligcoce^ volition and 
tetivity,^* Vilvanatha has ascribed five tnore, vtCr number etc., to 
Him. ^ 

Unlike Nyayaj Ramanuja holds that God. ibc abode of myriad 
of anspidons attributes cannot be proved by arguments. For himj 
perception and inference are alike inadequate to prove His ciistence, 
HCj therefore, depends in this matter upon the testimony of the 
scriptures which declare that Cod create?, preserves and destroys the 
universe periodjcaIly+ dispenses the fruits of actions performed by 
finite souls, is possessed of a form, and ao on, 

Kci^ada itnd R^mamja 

Kanada ha$ not explicitly mentioned God in his aphorisms. 
According to VaiSestka commentators» however, hss aphorisms 2, t. i8. 
and 19 hint at the exis trace of God,^* Things in the world have 
names such as the sun, moon, water and air, which indicates that 
some one assigned these names to them. But who could do so ? The 
reply of the followers of Kanada is : God gave these najues to the 
objects of the w'orld. Jt is due to the will of God that in the 
beginoing the atoms of air srirred^ and as a result, air was formed 
and moved in the space. Similarlyi the atoms of Light, water and 
earth were set to work by the Divine will to form themselves res¬ 
pectively into light* water and earth. Then the worid came into shape 
tod Brahma was bom therem. This view in brief is the view^ of 
Pra^mp^da, the famous commcntaicr op the Vaikrika-sntra. 

It is thus clear that there is very little material on which 
we can base our estimate of Kandda^s conception of God. But 
Ramanuja has o^ered us an elaborate account of his own conception 
of God as the Supreme Personal Being endowed with a form and 
divine auspicious quahrics. 

Pato^jali And Rrtmtlnuja 

According to PaiagjaLi, God h a unique omniscient soul, the 
teacher of the andents, ever free from five*foId miseries, the two-fold 
acrioii, its fruit and .the va$ana. The repetidon of OM, which is 
His name, is said to result in the removal of all troubles and 
the realization of the self. One can succeed in trance through dc- 
votiou to Godp 
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Pataiiiali's ucatmcai of God h loo inadequate to throw any 
light on the question of God's lelation to the physical uoiverse aod 
the mdLvidusl souls, God is not even regarded by him as omni¬ 
pot entj omnipreseai creator of the world, nor as the dispenser of 
the fruits of actions of the living beings. Though endowed with 
superior qualities;, He is simply one of the many souls in the uni¬ 
verse^ Tt^g final aim of yogte practices is not the realizaiioo of 
God. It b, on the other handj the tcallzatioo of the self. The 
yogi is advised to resort to devotion to God for the sake of samadhi 
Besides, devotion to God is held by Paiafijali to be only one of the 
five means to :hb end and that too of a lowrr order.^® PAtaSjaU is 
also silent ou the question as to wbcihcr Gcd has a form. Both 
Paiafipli and Eamanufa indeed agree in ascribing personality to 
God. But the Jatter^s conception of the Divine personality is 
decidedly fuller aud dearer than the formei's* AgaiO;, both yoga 
and Vi^istSdvaita agree on the admission of the individuality of the 
fiuire soul both in the empirical state and the stale of emancipalion. 
But ibt former does not so unambiguously hold as does the latter, 
that the emancipated soul fully enioys bliss- Furthe^Jno^e;^ the 
Yoga doctrine of the bolaUon of the finite soul is too dreary to be 
acceptable to the human mind^ whereas the Vi^btadvaita ideal of 
bliss in communion with God is most aiiractive to the teligious 
man. 

and Rtlmnnuja 

Both VaH^^ha and Ramanuja admit an all-embracing Reality 
behind ihe variety io the world. But they differ in their views rc- 
garidng ihat Realiiy. The former holds that the relation between 
theoneand the mmy bthii of identity, whereas, according to the 
latter, it b analogous to th it ret A tbp which subsists between a soul 
anditsbady* Again, bnh differ on miny oth^r points some of 
which are as follovi^^ 

According to Vasi^thip it is Brahml who cremes the cosmos^^, 
hut Ramlnuji holds that it is Bnhman ihm creates the cosmic egg of 
which Brahml is the firsi-bnrad* 

Vasi^tha m tin tains that all creation is nnvel and it i$ so in 
the sense that it Is out deEcfmined hy any previous Kartna.^* Rama- 
nuia, on the other hand, holds that no creation t$ absolutely novel 
because the flvss created by God owe their characteristic peculiari¬ 
ties to their kamaas iu previous halpis.-*^ 

The obicetive world, according to Vasistha, is an ideal cons¬ 
truct ioa of the mind and so is inseparabk from the mind that creates 
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But R^HnuJa compleuiy differs from such an idealistic view 
of the i^orld as is evident from his comtoeDiary to the Brahma^satra 
2,2.27.'^ 

Vaisi^tha regards wish-fulhlmtct as the cause of dreams, where* 
as EUniSnuja bolds that the cause is nothiog but the wJB of God» 

Vasistba holds that the ohiects of commoa experience a^ well 
as wc ourselves as individual souls are the contents of the Cosmic 
Mind. The universe is^ as previously seen, the iDiaginativc creatiou 
[kalpasa) of Brahma. But what is of greater importance is that 
every objective content in the world as created by Cosmic Imaglna- 
iiOD iSj ID Its turn^ a subiectivc source of further creaiiDn of objects 
aod that this process goes on endlessly^ The countless cooienia of 
the universe have their own ob|fctive worlds, and the process of the 
wcrlds^asDr* Aireya explains^ goes on ad infiiaituiii The con¬ 
ception of ihe world within worlds is an original contribution of 
Vasi^tha to the thought of Indian Philosophy. Obviously^ therefore^ 
no trace of it Is found in the philosophy of Ramanuia, 

One must experience pleasure and pain consequent on one*s 
past actions which have begun to fructify in this life fprarabdba), 
and a man of devotion or knowledge is no exception to ihe rule. 
This is the view of Ramanuja^ shared by Sankara. But Vasistha 
differs from Raminnja In that the former holds that prirabdha can 
be overcome by the strong will of the individuah 

Vasistha emphasizes that jSIna is the only tneaos to liberation 
and deprecates bhakhti which^ as he declares, suits only those who 
are ignorant untbic to think rightly^ to make a right effort and to 
read the scnptnres.^^ Rlmanuls, on the oihcr hand^ is a strong 
advocate of bhakii which, according \q him, results in the soul's 
emancipation.^^ 

Vasis^ba^s advice Is that every man should depend upon pone 
but himself for his salvation^^ whereas,, according to Rimanuja, 
dependence on God is she most effective means 10 emancipation.*^ 

The divine form of Vi^pu {holding Puftcafanya, Sudar^ns, 
Ksumodaki etc,, in hands) is the highest (para) aspect of Brahman^^^ 
according to Kimluujaj whereas it is but secondary (ganna) on the 
view of Vasi^tha.** 

According to Vasi^tha^ liberation of the individual consists in 
its loss of individuality and also its absorption in the Absolute “ But 
Riminuja holds that it consists in transcend Log the world of experi- 
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ence id EkapSd-vibbad and in aitaiaiug coodmunioa or fellowship 
with God id Nitya-vrtbhaU*^^ 

There it absolaiely no doubt that Vasi^tLa's views are entirely 
based upon origiDal thidkiag^ whereas RatuSAuja arrives at all his 
views tlirough his own interpretation of the scriptures. 

^ ^aiikara and Ramanuja 

According to ^^aiikara^ UkloiAie Reality has two phaEes—trans- 
eeadent (para) and empirica] (apara)« The former is devoid of all 
particularities of name$ and forms which are held to be due to Avidyai 
whereas the latter i$ characterised by these. It is the lower or emplricat 
aspect of Brahmsd which is called I^vara. Bvara has a form 
made of Suddha-sattvt which Ju later literature oo Advaita is called 
Maya* 

But Ramanuja docs not admit the two aspects of Btahmaii. 
For bicQ Brahman and livara are the same. The Ultimate Reality 
is both endowed w*ith| and devoid of, attributes. The Nirguna 
Brahman^ according to EiUnHauJa^ Is God as devoid ofaiilmper- 
fectioDS* The S^guaa Brahman is again God as possessed of divine 
attributes such as bibsj omniscicacej omuipotence as well as the 
divine form which is ^svarupa-bbnta\ 

Both Sankara and Ramanuia agree in regarding God vara) 
as creaior of the world and as the dispenser of the fruits of actions 
pcrfoTCocd by individual human beings. Again^ both beiieve in God^s 
manifestation (avatira) and image-worriiip. For Sankara, devotion 
is m auailiaty means to the atiainment of knowledge which alone is 
the means to salvation in the strictest sense* According to him, 
devotion itself can lead the soul to Personal God only* For Rarnsnuja^ 
however^ on the other hand, knowledge is an suiritiary to devotion 
which leads the soul to God, and helps its tealizAtioa of God 
which is the only salvation. 

Casual —A Bird^s>fj€ VUw 

A few facts have already been pointed in various places of 
this wotk* They^ algng with some more, are given below 

Dr^ A* JJ- ICgiih 

He holds that the Vedanta-dipa, the Vedanta'sara and the 
Vedartha-saAgraha are Ramanuja's independent works® But 
the truth is that the Vedanta-dipi and the Vedania-sara art not 
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R3JiLflDU|Vs independent works^ They are commentaries to the 
Brahma-snu-i. 

Dr, Lr D, Barntti 

He observes that ^RarnSnuJa^s teaching;, set forth in bis cenunen* 
taries upon the Bhagavad-g$L 3 j Brahma-satra^ aod severaZ Upani^ds, 
as wdl as in many other workSj is commonly qalied VjiistSdvaita- 
vada^*^ The siaiement is partially wrong in view of ^iie fact that 
Ramanuja wraie no cototnemary upon any of the Upaxii^ds, 

Dr. S. R&dhaknsht^an 

He has stated that “The God in man h like a Hash of 
lightning in the heart of a blue cloud But what Ramanuja really 
means U that ihe Deity residing in the heart is like a blue dood 
endrded by lightning on ail sides, 

2* Preparations for bbakti vjvcka etc., according to Radha- 
Jerishnanj arc eleven in number.^ Eui the correct view is ihat they 
are seven only. 

Dr, AL JV". Sircer 

He obsemst *^We confess we cannot understand what kind 
of substance RamaQuia's Suddha-saciva But the truth is 

that Rdmanuia has never dbeussed the nature of Suddha-aattva, 
nor has he snemiooed anywhere that God’s form is made of this 
substance. 

Dr, Bosi 

1, She says: ^Ramanuja apesks of three Ednda of the non- 
sentient viz prak^ti or matLcrp kola or timep and ^uddba-^attva or 
pure matter'.^' But the fact is that Ramanuja does not hold this 
vkw» He has nowhere mentioned Buddha- sat tv a as separate entity 
besides matter and time. 

2. Further^ her statement that 'there is not a single meniion 
of Radba or Kpspa to Ramaouja^s works” is nor correct because 
Ramanuja has mentioned Kr^pa in his own works as Is evident from 
his commentary on the Gitl 4* 4.*® and 73/'* 

EquaUy untenable is her siatctnenE that ^according to Rama- 
nujOi bhakii*-*... arises from six essential pre-requisites/*^ for 
Ramanuja has admitted not $i:a but seven of these essential pre¬ 
requisites. 

Afm Gnirrf Sankara Hirdcaada Ojhd 

I, While this writer holds that according to Ramanuja, Brahman 
b only the efficient cause of the world,*^ the truth is that RSmanuja 
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himstif regarded Brahmaji as boih the effident aud the material 
cause of the world- 

2- Ii is a mistake to cbaracicrise Rainataiija^s systeco as Bhcda* 
bheda or DvaLtadvaita as this author has dene/^ because Kam^uuja’a 
system is, really, Visi^iad^aita. 

3. Kor can Ramauu^a's ^ri-bhaysa be caikdi as be calls it, 
a commentfty on the Vedauta-sutra and the Gna and the Upaut^ds.** 
For bis Sri-bb3sya Is a commentary only to the Vedania-sQtra. His 
commentary on the Gita does not come wilbiu his jrl-bb5;^ya. And 
be never wrote any commentary on any of the Upaoisads. 

ZJr* Rumc Kumiira Varmn 

1* The following statement of this writer is not correct 1 That 
an aspirant cannot at ooce realize God's final phase viz. Aicavatara. ^ 
As we have already seen, it is not 'Area* but Tara' which is^ according 
to Ramanuja, the fioal phase of God. 

2 * His state me at that the aspirant eventually realizes the Para 
and the Vyaha phases of Godj residing in his own heart/* is not 
coirecr. For it is ADtar}'amiD, and not Para nor Vyaha, that resides 
in the hearts of the finite souls. Para is God in Yaikuq (ha and the 
three forms of Vyuha are rcspectiArely related to the universe as its 
creator, sustaincr and destroyer^ 

Sfi jSuntmu PjAwr* Dm'tdi 

That RatnSniija has mentioned ihe name of the Bhsgavaia and 
has referred to its iS thousand stanzas m his Vcd^ribi-sahgraha'^^ is 
not comet inasmuch as RElipanuja has nor done so. 

Hindi •^ahda Stlgara 

1 , The soul is related to God as a ray Is related 10 the lun, 
according lo Ramiinuja,“ But the reUtiou, both according to 

nuja and his followers, is that of body and soul. 

2, Sipiiiary wrong Js the statement that Viii^tadvaita is also 
Ehedabheda or Dvaiia-dvalta.** The fact is that the Bhed^bhedaor 
the Dvaitadvaita w'ls preached by Nimbirka. 

A Risumt RflmUnuja's Views 

The only unfailing pjcof of God is scriptural testimony accord¬ 
ing to which He has certain chaiacteristics^ He is not undiffe rend ti¬ 
ed and unqualified conscious o ess of the Advalta School, but is full 
of auspicious qualities such as truth, knowledge, bliss, purity and 
iufioity. There is in Him myriad of other supernatural attributes such 
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^ otQniprcieEicCf OEUinipotcDccj mercy aod gt^ce. Ramatiuja calls hb 
God by the name of Visnu. Other aames such as raTama-pomsSj 
Narayat^a, Brahman and Vasudeya arc only synonyms of Vis^u* 

The changes which wt observe in the world do not belong to 
the essential nature of God but to matter which God upholds from 
wltbm and without as its immanent ruler. God is similarly imman¬ 
ent in each and every individual soul. Immanence is no^ identity ; 
hence both matter and mdividua! souls are relaicd to God as His 
*Scsa’. At one who is immanent in the entire creation^ God is call* 
ed Antaryamin and Se^in. 

The universe whose diversity and vastness are bewildering to 
the human mind Is kept under control by an iufinitcsiaJal portion of 
Divine Power. Out of mere sporty He engager Himself In various 
fletivjtics such as creation. preservation and dissolaiton. As con¬ 
troller of sou!s^ mind and He is Called SaOkarsauaj Pradytitnna 
and Aniniddha respectively. 

Having set the universe at work^ God watches the process 
therein a$ a looker-on (Saksi)* At times He appearst out of His 
own will* in special manifesralions such as Kama lod Krsoa^ to 
punish the wickedj to reward the pious^ and to establish moral order 
in tbe imiveFsc. 

The Divine form is not adveniiiious or accidental as arc the 
bodies of individual souls—lerrestrial or cekstiaU Nor Is it made of 
matter made up of the three constituents—$auva, rajas and tamas. 
Kor can It be said to be composed of predomineni material iattva 
(prakrsta sattva) as the systeua of Yoga and the doemne ofTrl- 
murti would hold, or of exclusive sattva (^uddha-sativa) as is held 
by Advaita of SaOkara. Kamaouja had ant, however, raked* as his 
followers did, the question as eo whether the divine form is inert 
or non-iiiert. According to him, it is only super^natural bting as 
essential to, and inherent in, God's nature as are His attributes such 
as bliss and consciuusoess* His form is His eternal, essendal manifesta- 
tton ' and Sri is Inseparable fcom Him* Even the forms assumed by 
God in various avaiaras are ^a-prakrta\ 

One enn realize God through mcditaiion on the true nature 
of one's ownseir as imperishable, uadefinable and indiscernibie. 
Those who belong tti the cult of PadeSgni taught in the Upani^ads 
can attain Brahman. But such meditation is really very difficult for 
those for whom it is dtfBcnU to rise above the view of the atman as 
identical with the body. The essential nature of the finite soul is 
hidden from it. The w'ay of deliverance from this state is resigua- 
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Cion of all iDcludUig the self to the Sueb resigaatioii gives 

the religious aspiram the opportunity to cultivate Jove of God, AU 
are entitltd to love Him. There b do restriction of cauc, colour^ 
creed or seic in this matter. The acquisition of knowledge and 
performance of action as ^ell as the pursuance of the seven eipedJcnis 
—discrimiaatioD of purity in food etc.—promote devotion. Raml- 
nuia attaches greatest importaacc to the dasya type of Jove and 
holds that service is ^knowledge of Brahman^ (BrahmB^vjdyn)^ 

RBmSDuja admits that he has knowingly concealed the details 
of the ducirioe of surrender even in bis vast commentaiy on the 
Brahma-^Dtra. He has^ however, disclosed it in the Gadya-traya 
which is probably his Last rdigio-philosophical wotk. 

Release from worldly life does not bring about the loss of 
individuality ss it doe$ on the Advaita view. It in fact;, the full* 
est realbatlon on the part of the individual of God’s immanence in 
him. The essential nature of the self which was lyiug lii[cot or 
partly manifest in him under the mflueDce of action now becomes 
completely mauifest in the state of emaucipation. It is not ^IsoJa* 
tion^ in the sense of Kapila or Faiaijil]| which consists in the 
maintenance of individuBlity without the enjoyment of bliss. Nor is 
it a state of mere cessation of pain as admitted by Gotama^ aed 
Kapida.^^ The apavarga of ihe former or the mok^ of the latter 
makes no room for consciousness in the state of cmandpatioo ^ 
hence either has been aptly described as a condition resembling a 
pebble^ Srlhir^a has humorously dubbed Goiama as a simpleton 
on the ground that the latter conceives of salvation as an intelligent 
personas becoming stony or stupefied.^* For Ramanuja^ release 
consists in the realizaiion of God and £0 ts a state where action has 
DO sway^ knowledge knows no bounds and bliss of devotional commu^ 
□ion with God is positive and perpetual “ 
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pirical statu E, 94 grace of, 
204 j grandeur (vibhad), 30; 
in Islam, 234 j meditation of, 
186 ; modes of, 41 j mnltlplU 
city denied, 79 ■ nature of, 76, 
to2 1 nirgupa, 9, 78, tip ; 
Omnipotent, 125; Omnisdeot, 
*25 ; personal, 215 i phases 
of, 70, 92 j Pradyumna, 161 ; 
realization of, 202 f resigna¬ 
tion to, 199 j saguija, 79, 119 ; 
saviour, 202 ; in Sikhism, 
234 ; sport tLlla), 10 i super- 
nacurat, 137, 156 ; supreme 
person, 30, rtz, 233 ; surren¬ 
der to, 203 ; United within 
himself the animate and the 
inanimate beings, 41 ; Vimti, 
86 i Will of, 44 ; —and the 
world, 108-114 ; Worship of, 
59 ; in ZoroastrUuisin, 234; 

Goda, 20. 

GopeSa, 93, 

Gopinath Rao, T.A., 190, 

Go^ihjptirEia, 5. 

Goswami, Dr. B. K., 92, 93, 96, 
Rupa, 190. 

Gotama, 26, 236, 244. 

Covin da, 3. 

Govinda-dasa, 5, 


Hariia, 2. 

Henotheism, 85. 

Heroics, 94, 95- 
Hindi Sabda Sagara, 242. 
Hmduisen, 192, 

Hira^yagarbbaj 97. 
Idcntky-aitribute, 134 
134,135. 

Ijya or service, 1 S 9 , 190 . 
rQiage*won1up^ 190, 192* 
Inacaanentj 70, 71^ 
iDcarnatmu^ 70. 

Indra^ 86, 90^ 91. 

Infereiacc—dcductivci 31 | mdu€- 

tive, 31 1 five premisesj 31^ 
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loitiatioa, iS8. 

Islao), 234. 

IjS Upaoij^d, 134. 

Isvara—Creator, 40, 63. 56, 97i 
114, 119, 212, 216. 


Jaimiai, 38,<233. 

JiiaasQ, 210, 217, 2iS. 

Jaaoa 37,239 j-Yoga, 57 :*^P 4 a. 

87 ; para, 176. 

JiUoi, 217. 
jOapti, 78. 


Kai£ora, 142, 

Kaivalya, 217, 236, 

Kala, 199. 

Kalpa, 17, 64. 6j. 

Kalja^a, 187. 

Kapada, 26: vkw, 45, 237, 244. 

Kaflciporaa, 3 

KapiJa, 19,233, 244 - 

Karma, 88 i inflaence of, 153 ; 
‘Kaoda, 27 ;-YogB, 57, 

I^tha Upaai^ad, 15, 177,204. 

KausUakl, 91, 213, 215, 221. 

Kaustubba, 214. 

Keitb, A.B., 240. 

Re^va BhSrati—8tb ia succesaion 
ofRsmilauia, 12. 

Kejava Yajdlka—Ramaoiija’a 
father, 2. 

KhyaU—Wife of Bbrgu, and 
mother of Latsmi or Sri, 94. 

Knowledge, 57, 58, 78, 80, 210 ; 
means of, 26 ; sources of, 
26; organs of, 41. 

Kolah^a—^mount, 87. 

KrimUca^^ba. (Kulotiubga I. C. 
1070-1118 A. D.y, 7. 

Krs^a, Charioteer and guide of 
Arjuna, 16; iacarnation of 
VUdu, 92 ; a$ Parambtoisn, 
ti4. 

K^tiajSa, 17, 210. 

Kulajekhaia, 20. 

Kareva, sister's son of Ksmanuja, 
5; disciple of Ramanuja 6^ 
126. 


Laksml, 143, 144, 2l4> 
Life, three ends of, 209. 


Lila, 85, Z14. 

Lobacarya, 138, 144, 236. 


MacdoneU, 90. 

Madbava 1S8. 

Madhti-vidya, 100. 

Madhu Sbdana Samvatl, 172. 

Madhura Kavi, 2O, 

Mahabbarata, 15, 16, 1135 con- 
talus Aou-Gita and 
sahasrauama, 16 ^ .^ntiparva, 
16. 

Mabanarayapopaoi^t, 109. 

Mahapuru^-niipaya, ai. 

MabavUa, 233. 

MahayDgi, 20. 

Mahopanisad, 19, 

Msnu-smru, 16, 113. 

Matter (Prakrti), 64. 

Maya, 64, 97, 114,153. 

Medhatithi Kapva, 14. 

Meditation, 191, 

MUton, 219. 

Mind, 42, 163; auxiliary to 
knowledge, 42; (i) buddbi 
when it deddes, 42 ; (ii) abab- 
kara when it misoonceives, 42 ; 
(iiij citta when it thinks, 42 ; 
conoeoliatjon of, 187; cos- 
mic, 49; disease of, 199; 
purity of, iS6. 

Mudgata, 223, 224. 

Mupdafca upani^d 118, 

Munivahana, 20, 


Narada, 98, 164; bbakti sQua, 
178. 

Narlyapa, 15, 86, 98, 113. 
Narayspa-upani^d 15,113. 
Nasadiya-Sbktai 40. 

Natbamuni, 51 complied Pra< 
bandham, 20. 

Nesdeoee, 79,199. 

Nimbarka, 170. 

Nirgupa, 78, 119; Brahman 9; 

Nirakara, 233. 

Nirakta, 219. 

Nltya-vibboti, 160, 240. 

Noss, J. B.,234. 

Kyflyn-Taiki^, 121, 122. 


INDEX 
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OibB, G.S.H, 241. 

Om, 237. 

Omnisctenc, tio, illj 122^ 135 ' 


Paficagni-vidja, lot, 217, 243. 

Pa^cakalika, 189. 

PascdraiTB, 17-20, 33, no. ii 4 i 

164, 188 ; also caUed cka^oa 

veda; icnncd as Mahopanisad, 
19; deals with phjlDsopbtcal 
theory, ipeditatioa, temple 
atchiicctuTe etc. 19 ; contains 
refereiice to seven PaficarSiras 
t 9 ; divided into three scctioDt, 
20, ssmbitBs arc canonical and 
LoS in number, 19; interp"' 
tatton, 18-19 i raks^ 20, 189, 
sSttVBia, 96. 

Para, 66. 215 ;-ardba, 66 ;-stbana. 
Parak, 66- 

Parakala, 20. 

Faratnapada. 88, 220, 

Far9£ara, kdreia’a son, 7 . 

I^riha-sarathi, 2. 

Paiiksit, 171. 

Patyabka-vidyS, 102. 

PatafijaJi, 26,191, i 69 * 237 > ^ 3 *- 

Perception — detenninate and 

indeterminate (savikalpa and 
nirvikalpa}, 271 direct (anu« 
bhava}, 29 ; interprciaiion of, 
28-29. 

Fillan, 7. 

Pity] oka—atiBinment of, 56. 

Prabandhara, 20. 

Frihlada, 98. 

Pnjspeti' — atnhot of ‘Nasadlya- 
SnktB. 40, 3t3. 

Prakrti (matter}, 40, 64. 

Pr^nidhsna, 169. 

Frapanoa, 204> 

Pnpattit 201,202. fl03 ; 3rta, 203 i 
drpta, 203 ; six accessories of, 
204. 

Prasada, 204, 

Pra^oa-upanisad, 220. 

Praiyak, 66. 

Presumption—independent means 
of knowledge, 32. 

Pupdarltdlksa. 5,140. 

Purspas, 16, Iioj eighteen in 
number, $, itS} Padma-PurDpa, 


213 ; Sivs-purSpa, 96 i Vlyti, 
pufjlpa 87 i Vi^U'Purapa. 5, 
itS. 

Parpearya—pupil of YamuuB- 
carya, 4, 5. 

Puniss, 7 ®* 8^1 92. !«, 113; 

Changeless, 56 j Creator of 
Univcise, 40 ; J^arayapa. 113 { 
name of Vi^pu, 14 j-vara, i i2. 

Ptirusa-mcdha, 18. 

Poru$a-sukta, 15, 18, 89,92, 113. 

Puru^Qitama, 112. 137, 


Qumtuplicaiton, 29, 43, 44. 


Radhakrishnan, Dr. S, 1S8, 241. 

Raghava Rau, G.VX., 94. 

Raidasa—Disciple of RamBnanda, 
II. 

Ramanao da—follower of ViSUW* 
dvaita, ll. 

Ramaouja, AeSrya — Date of birth, 
j ; devodonal philosophy and 
sources, 4-21; e^enoe of 
God proved through verba] 
testimony also, 34 j iconolator, 
191 j iDdepeadent works, li ; 
influence of his philosophy, 11; 
pratyak^ and anumana—Smti 
and Smrtt, 34 » reconciliation 
of doctrines ot Upapjsads, il i 
religious teacher, 9-[2; Sab- 
khya view coniiasied, 49, 98, 
210, 2[ 1,215. 

Ramayapi, 15, 16, nl f of 

Tulasidasa, 192. 

Reality, ulrimate, 26, 35. 

Recognitiott CpratyabbijlEl}, 19. 

Recollection [smrti), 19. 

RcQUOciatioD, 58. 

Rgveda, 49, 88, 89, 92, ill, 191, 
204. 

Romabarsapa, t6. 

Rudra, 98, 

Rukmfpl, 143. 

Rtpa GosVBml, 142. 

Rupamapdsoa, 190. 


Salvation, 55, 57. 17s, 215 . 21 *. 

ii7j 235* 

SamavByi, lit. 
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S«mSTobaa 3 , S7, 83 > 

SBmhjt&i 19, 92; Ahirbudhnya 
20Z ; Bhsradvsja 176, 189 i 

I^voti 20 > JayQkhya 20, ill, 
143, 144, 189; MaiErayaQt 
316 ; Padma 20; Param* 163, 
164; F»irantedVAra 20 ; Pau$^ 
kata 20 ; 16; Satuota. 

30* 

Sampat-Kgoiara (iitiigt of Vts:oi])j 
7 * 

43, 121, 2137 214^ 
Saroyogi, 20. 

SsE'khyaii, 29. 

Siitva, 54, 119. 

Satya-loka, 56 . 

Sayujya, 216, 217* 

Scripiurca, lo, 35, 57, 99» «*i 
187. 

Seir, 67,68, 7S, 203, all. 
ScDse-orgaDS^ 27^ 

Sid d hi-[ ray a, 20. 

S^khUm» 234. 

Sijrcwp M N*, 24r. 

Soul, 43, 56. 63, e9t 123* 

212i8j 230 , 222. 

Spnn (Hla)* JO. 

Stoira-rattha^ 21* 

Subala-upani^d* tj. 

Sunaij-jElni* 89^94. 

SuQ-th^ory (a review of)* S7. 
Saipbarat 91* 

SaitapDrpa, 3* 

Sakaiayara, 34. 

Salii^Taina (caysore) 7. 

Sa^ditya, 164 ; «V[dys, 101, 
Satkara, 97, 114, 119, 179* 210^ 
211* 2i6p 232* 239* 240, 243^ 
SafBu2g8ti^jdya* I99i 201. 
SatapitbA^ 

^Athakopa, 5^ 7* 20. 

Suddha-ftactva> 97 p 136* 137J 138^ 

Sspt-VlstBj f T2. 

Siva (woRblp of)* 209* 

Sri, 24, 141, 141, 1^3; and 

La^sml, lijj 144 ; pervasion 
of 235 ; Spouse of Vi^u, 92. 
Stl-hba^yi 6, 17, 21, 113, 154, 
Srl-har$a* 244. 

Sri^civasa-dasB* 33, 135, 218- 
Srl^ratgam, 5. 

Sii-sDkta, 209. 

Srl-vatsi* 214. 

STcta^vitara upaai$ad, 200, 204. 


Tastttriy?, 40, iiO> 112. 

Tamas^ 64^ 

T^tpatya-Caodriknp 109, 

Tama-Cray a^ 135, 
Taccva-mukti-ltalapa* 216* 
Tengslais, 203* 

Tcftimoiiy* VerbaJ (iiabdaj^ibird 
means of knowledge, 32p 33^ 
34 - 

Time (dlvJsioo$ of)* 6J. 

TiriipBti* 6* 

TiruvoyTEoIt, 7* 

Trimorti* 96, 97. 

Triplloadon (trivntarioa)# 43* 


Udyae (samstobaoa), 88- 
Uma, Z09. 

Upakosala-vidya, 100- 
U^asci (a tlieotogiati]i 58* 


Vadagalai, 214, 217, 234* 23J* 
Vaikuotbfit 85, 2 j 8, 321- 
Valic^ika &y^irmp 2iJ, 

Vaiioavismp t5, ii4i i39. 141* 15^^ 
lS8| 191* 

ValtElki^ 221. 

Vamadevft, 192. 

Varadaraja, I9S- 
Varma, R.K, 242. 

VaSistha, 19, i79i 238» ^39- 
Va^islba Maitrlvaruoit 14^ 
Va^tideva* ni^ 113* 114^ 163^ 
215—SSscri* 42. 

Vedaora* 9, 26, 40* iii, ug, 
204* 

Vedanc-dipa, 6, 

Vedamc-Sara, 6. 

Vcdarchasaagraha* 6,21, 134. 
VedaSf 86, irOj 113— 

veda, 16, 192 ; ?gvcde, 65* 
E6 ; Samaveda* 15 ; Yajur- 
veda, 14^ 40* 65* 113 ; (Bbck) 
15 I Con te at$ of three-fold 
(j) hypiDS (Maotias] (ti) capla* 
nauons (Bfihavada) (iii} ip» 
iunccions (vidhi), 33 ; Maotr* 
ponioa of tbe* 14-15, 

Veda- vyasa^ 91. 

VeOka^auBtha, 98* 139, 143* 189* 

2t8. 

Ve^lklfcijl* I9i. 


index 

Vibhi^aQAi 203- 

VibhDti. 9 ^—Ekapad, l6o, 220, 
240 ; Nity a, 161?, 240 ; Lila, 
i6o, 164; Tripad, 220 
Vikramfl Col«, 7. 

Vinjfli 2I3> 

ViSistadvaiia, 10, ii» 28, 29, 30, 
45, 65, no, 114. 

234. , 

Vis^iu—according EO SaAkaia, 

156; A™iaia. 157 i Consoni 

_§rl 20d Lakismlj ^‘CreaEnd 

and soppotted the whole Uni- 
vcEse” Oitghatama, 14 ; Cult, 
97; idol of, 7* 19®: India’s 
friend, 93 ; Murtics of, 190 ; 
pervades the whole Universe, 
14; pervading God, 93; 
Purtt^ another name, 14; 
Self of selves, 9S j strides 
(three) of, 88 ; supremacy of, 
17 ; Bupretne deity, 2,93. 98 j 
synonyms of, 86 ; VibhUii of, 
^ ; worship of, 2I. 


^59 

Viajapaii, 92,93. 

Vr^.Stpra, 91. 

Vrtira, 90, 91. 

Vjisa DvaipByana Veda* 

vyasa), 16, 169* 

Vyaha, 1^, 162. 


Worship (hvc>tinie), 189. 


Tadava, 80. 

Yadava Pralclia, 3, 4,5. 
Yajttmiirii—adversary of Rams* 
nuja, 6. 

Yamunacatyo, 20,2r, 203. 

Yaska, 34, 88,90, 219. 
Yati-dhanna-saffliiccaya, 5 
Yatiodra-maia-dipika, 42, iSS. 
Yoga. 153* 177, 189, 191* 
Yoga-mayBj 153, 

Yoga-Paryahka, 22t, 
YDga-Vasi^rha, 30,^43,179. 


Visnucitia, 20. 
Vison-Sahasranama, 7, 
Vi^vanatha, 26, 237, 
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